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Chapter Fifteen 


Krsna Becomes a Herder of Cows; 
Balarama Kills Dhenuka; 
Kaliya’s Poison Causes the Cows 
and the Cowherds to Die; 
Krsna Saves Them 


10.15.1 
Sri-Suka uvaca 
tatas ca pauganda-vayah-sritau vraje 
babhüvatus tau pasu-pdla-sammatau | 
gas carayantau sakhibhih samam padair 
vrndavanam punyam ativa cakratuh || 
upajati (12) 


$ri-Sukah uvaca—Stri Suka said; tatah—after that; ca—and; pauganda- 
vayah—the age of pauganda (6 to 10 years of age); sritau—attained; 
vraje—in Vraja (or in the pastures) (or in the cowherd village); 
babhüvatuh tau—both of Them became; pasu-pàála-sammatau— 
approved as herders of animals; gah carayantau—while grazing 
the cows; sakhibhih samam—along with the friends; padaih—with 
footprints; vrndàvanam—V rndavana; punyam— beautiful; ativa—to 
a high degree; cakratuh—the two made. 


Sri-Sukah uvaca—tatah ca tau (rama-krsnau) pauganda-vayah-sritau. 
(tau) vraje pasu-pala-sammatau babhüvatuh. (tau tayoh) sakhibhih 
samam gah carayantau (tayoh) padaih vrndavanam ativa punyam 
cakratuh. 
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Sri Suka said: Afterward, Krsna and Balarama attained the age of 
pauganda and were authorized to herd cows in the pastures. While 
grazing the cows with Their friends, They made Vrndavana very 
beautiful with Their footprints. 


Sridhara Svami— 
tatah patica-dase dhenu-padlanam dhenukàrdanam | 
kaliya-ksvedato gopa-raksanam ca nirüpyate || 
ahi-vaktra-pravesena vrtha khinnan sakhin atah | 
krsnah pravesayat pakva-phalam talali-kananam |l 


“Next, in the fifteenth chapter, herding the calves, killing Dhenuka, 
and protecting the cowherds from Kaliya’s poison are described. 
Krsna induced His companions, who were uselessly afflicted by His 
entering the snake’s mouth, to go to the Tala forest and so on, where 
the fruits were ripe.” 


10.15.1 
“Both of Them were approved in the matter of herding the cows 
(pasu-pala-sammatau = pasünàm pálane sammatau).” Or: pasu- 
palanam sammatau (They were esteemed by the cow herders).' At 
any rate, this means both of Them imitated a slightly higher degree 
of age and strength. 

“They made Vrndavana very beautiful”... by sauntering every- 
where. 


Sanatana Gosvami—By the style of the discourse, tatas ca is used 
in the sense of vakyalankara (ornament of the sentence). Or tatah 


1 In pasu-pdla, the genitive case is obtained by the rules: (1) vartamane 
bhave ca ktasya yoge kartari sasthi va, “The doer optionally takes a genitive 
case ending when it is connected with the krt suffix /k/ta which has been 
ordained either in the present tense or in the passive impersonal voice” 
(HNV 646) and (2) ñi-rāmeto buddhiccha-püjarthebhyas ca kto vartamàne 
ca, “The suffix /k/ta is also applied in the present tense after verbal roots 
which have the indicatory letter ñi and after roots which have the meaning 
of buddhi (knowing), iccha (desire) or pujà (worship)" (HNV 769). The 
verbal root is man jfiàne or man[u] bodhane, which of which have the 
general sense of buddhi. 


Chapter Fifteen 11 


signifies: “right after the fun of protecting the calves"—this means 
the idea that there was a delay caused by another kind of activity 
is rejected— and ca means tu, in the sense of bhinnopakrama 
(introducing a new topic)? 

“Both of Them, being served by the age of pauganda” 
(pauganda-vayah-sritau = pauganda-vayasa sevitau santau), that is, 
by the time beginning from the sixth year of age, which is suitable 
for manifesting more Rasa than before. 

In point of vraje: While making one aware that pauganda-lila 
does not exist elsewhere, the sweetness of it, by a connection with 
Vraja (the cowherd village named Vrndavana), intimates the profuse 
good fortune of those who stay there. It should be understood in this 
way ahead, and elsewhere too. 

“They were approved in the matter of herding cows” (pasu-pdla- 
sammatau = pasünàm pálane sammatau): The desire of the Lord 
and of His elder brother to herd cows for the sake of amusements 
in Sri Vrndavana had been known for a long time. But that desire 
had not been approved due to the abundant affection of Sri Nanda 
and others, in consideration of balya (young childhood). On this 
occasion, though, it was approved due to the manifestation of some 
accumulation of age and strength, in accordance with the time. 

Or the sense is: “Being approved by the cows and by the 
herdsmen (pasu-pdla-sammatau = pasiinam palanam ca sammatau 
santau)—Or by the herdsmen (pasu-pdla = pasii-palanam), that is, 
by all those who were cowherd by caste— They grazed the cows (gas 
carayantau babhüvatuh)." This occurred because He cared for the 
cows, the bulls, and even the calves, which were no longer suckling 
and could not let go of Him; because those animals would gather 
around Him, although there might seem to be a contrariety in those 
three types of animals being together; and because those animals 
would not go to the pastures without Him. 

Further, the dual case is used due to profuse affection, with 
regard to the nondifference between Him and Baladeva and because 
Baladeva is His comrade. 

Although Their herding only cows is already expressed, in gas 


2 The wording tatas ca is an idiomatic phrase which means ‘afterward’, in 
contrast to tatah which often means ‘because of that’. 
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carayantau (while grazing the cows), 'pasu-pála-sammatauw' is said in 
consideration of herding all animals, including buffalos, all together. 

Sakhibhih samam (with the friends) is said in the sense that He 
herd the cows in the company of all the calf herders who were His 
friends. 

Thus it's understood that from that time onward, those who had 
been herding cows stopped doing it. 

The Lord began to herd cows on the eighth day of the bright 
fortnight of Karttika. For instance, in the karttika-mahatmya: 
suklastami karttike... (see above). 

“With the signs on the resplendent lotus feet (padaih = 
sri-pádàbja-cihnaih)—which are endowed with uncommon 
characteristics, such as a thunderbolt and an elephant goad, which 
are directly apparent due to not wearing sandals for the sake of 
showing favor to resplendent Earth, who made an effort to cry for 
the purpose of His descent— They made Vrndavana beautiful,” or 
They made it an embodiment of virtue (punyam = saksat punya- 
rüpam sundaram và). Regarding ativa, although Vrndavana is 
naturally punya, at this time, more than ever before, They made it 
extremely so (ativa = atyantam) by going everywhere. Or, the idea is 
simply that Vrndavana is superior to Vaikuntha. 


Jiva Gosvami—Afterward” (tatah) means “after the fun of the 
fifth year.'? The word ca means tu, in the sense of bhinnopakrama 
(different beginning). The sense of vrajeis that the herding continued 
only in Vraja, as before. This should be understood in the same way 
ahead too. 

(Additions are underlined.) In point of pasu-pála-sammatau 
(both of Them were approved in the matter of herding cows): The 
desire of the Lord and of His elder brother to herd cows for the sake 
of amusements in Sri Vrndavana had been known for a long time. But 
that desire had not been approved due to the abundant affection of 
Sri Nanda and others, in consideration of bdlya (young childhood). 
On this occasion, though, it was approved due to the manifestation 
of some accumulation of age and strength, in accordance with the 
time. 


3 Puri Dàsa: Two manuscripts out of six have the reading catur-varsa- 
kridanantaram (after the fun of the fourth year) instead. 
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However, the explanation pas$u-palanam | sammatau [in 
Bhavartha-dipika] is suggestive of the skilfulness of those two 
in herding animals. It is akin to pandita-sammatah (esteemed by 
scholars). 

Or the sense is: “Being approved by the cows and by the 
herdsmen (pasu-pdla-sammatau = pasiinam pálanáam ca sammatau 
santau),” because He cared for the cows, the bulls, and even the 
calves, which were no longer suckling and could not let go of Him; 
because those animals would gather around Him, although there 
might seem to be a contrariety in those three types of animals being 
together; and because those animals would not go to the pastures 
without Him. 

Concerning the dual case in tau (those two): Shedding light on 
His being profusely affectionate, by the mention as a pair, is for the 
purpose of indicating the excellence of the games. 

Regarding sakhibhih samam (with the friends), it’s understood 
that, starting from this time, the previous ones stopped herding 
cows. These persons were described in the verse beginning from: 
tatah pravavaso gopah, “the cowherd men, who were advanced in 
age” (10.13.34). 

The drift is as follows: Previously Nanda himself herded the 
cows because a substitute, his son, was unqualified for the task of 
herding cows as a form of personal duty. In tending their respective 
cows, other cowherds of Nanda’s age joined him. But starting from 
this time, when Krsna began herding the cows, boys of His age who 
were suitable friends went with Him. This happened on the eighth 
day of the bright fortnight of Karttika. For instance, in the karttika- 
mahatmya in Padma Purana: 


suklastami karttike tu smrtà gopastami budhaih | 
tad-dinàd vasudevo 'bhüd go-pah pürvam tu vatsa-pah |^ 


“In Karttika, the eighth day of the bright fortnight is remembered as 


gopastami by the learned. From that day, Vasudeva became a cow 
herder, whereas previously He was a calf herder." 


4 This verse is not found in modern editions of Padma Puràna. 
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“With the signs on the resplendent lotus feet (padaih = sri-padabja- 
cihnaih)—which became quite apparent due to not wearing sandals, 
since that kind of service to the cows is the own dharma (duty) of the 
cowherd caste— They made Vrndavana beautiful,” or They made 
it a generator of virtue (or an evoker of auspiciousness) (punyam = 
punya-janakam sundaram và). The sense of ativa (very) is that now 


Krsna and Balaràma were going everywhere. 


Visvanatha Cakravarti— 
dhenünàm raksanam jyestha-stutih svaih saha khelanam | 
dhenukasya vadho raksà visat paiica-dase gavam || 


“In the fifteenth chapter, herding the cows, praising the elder 
brother, playing with His friends, killing Dhenuka, and saving the 
cows from poison take place.” 


10.15.1 
“After that (tatah), that is, after the games in the fifth year of age, 
both of Them became approved in the matter of herding the cows 
(pasu-pála-sammatau = pasünàm palane sammatau) (sammatau 
= gopaih sammati-bhütau)." That day is noticed in the karttika- 
mahatmya in Padma Purana: suklastami karttike... (see above). 
“The two of Them made Vrndavana beautiful (punyam = caru), 
to a high degree (ativa), with the signs of Their feet (padaih = pada- 
cihnaih), such as the flag.” The word ativa is used because previously 
the lines of the nineteen signs impressed on the ground were barely 
visible since the feet were tiny. 


Baladeva Vidyabhusana— 
dhenünàm palanam pafica-dase sankarsana-stutih | 
svaih kridà dhenuka-vadham sa-tranam ca visato ’bhavat || 


“In the fifteenth chapter, there is herding the cows, praising 
Sankarsana, playing with His own, killing Dhenuka and protecting 
from the effects of poison.” 


10.15.1 
“The two of Them made Vrndavana very charming (ativa punyam 
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= ativa manojfiam)," because at that time the signs of Their feet 
became more resplendent due to being eminently visible on the 
ground. 

Incasesomeone were to retort, *Grazing cows is not appropriate 
for Krsna because He, though a cowherd, is the son of a king,"? the 
answer is: “It is, because this is proper for Him as the supreme Lord. 
He is the Yajfia-purusa. The perfection of a fire sacrifice comes 
about with mantras and with ghee, a dairy product, hence herding 
the cows accomplishes being the Yajfia-purusa.” 


Bhaktisiddhanta Sarasvati— Ràma and Krsna, served by the 
time that starts from the sixth year of age (pauganda-vayah-sritau 
= sasthabdarambha-kalena sevitau), were appointed to the task of 
herding the cows in the pastures (vraje)." 


Vira-Raghava— They attained the age of pauganda (pauganda- 
vayah-sritau = prapta-pauganda-vayasau). 


Vallabhacarya— The two of Them became approved in relation to 
herding cows in the pastures—or They became qualified to herd the 
cows (vraje pasu-pála-sammatau babhüvatuh) (pasu-pàla-sammatau 
= pasu-palanam sammatau, pastinam palane và yogyau). They made 
Vrndavana punya by the placements of Their feet (padaih = pada- 
nyásaih)." The pauganda age begins from six years of age and lasts 
until nine years of age inclusively. 


Siddhanta-pradipa—The age of pauganda appeared in Them 
(pauganda-vayah-sritau = aviskrta-paugandávasthau). 


Anvitartha-prakasika—Rama and Krsna reached the age of 
pauganda in Vrindavan (vraje pauganda-vayah-sritau).” 


ANNOTATION 
At the very beginning, before the killing of Aghàsura, Visvanatha 
Cakravarti said that when Krsna and His friends entered the forest, 


5 Rather, Nanda is figuratively designated as a king so that Krsna can be 
called a prince. It is well known that girls fall in love with a prince. 
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Balarama was not with them, since He was kept at home to appease 
the effects of His birth constellation on His birthday (Sarartha- 
darsini 10.12.1). The Bhagavatam repeatedly mentions that the boys 
and the calves remained kidnapped for one year. Thus, there was a 
gap of three months from the end of that one year of kidnapping up 
to gopastami. 

The last verse of chapter eleven marks the time that Krsna 
and Balarama ended Their pastimes of bālya. But the pastime of 
killing Agha occurred in bàlya although it was told in Their age of 
pauganda (10.12.37). The last verse of chapter eleven is repeated as 
the last verse of chapter fourteen. In that regard, Madhvacarya and 
Vallabhacarya say chapters twelve to fourteen are interpolations. 
Those three chapters contain elements of Vivarta-vada. 


10.15.2 
tan madhavo venum udirayan vrto 
gopair grnadbhih sva-yaso balanvitah | 
pasün puraskrtya pasavyam āviśad 
vihartu-kamah kusumakaram vanam || 
upajati (12) 


tat—that [forest] (or tat = tasya—His); madhavah—Madhava; 
venum udirayan—while causing the flute to sound; vrtah— 
surrounded; gopaih—by the cowherds; grnadbhih—who were saying 
(proclaiming); sva-yasah—His fame; bala-anvitah—accompanied 
by Bala; pasiin puraskrtya—after placing the animals in front; 
pasavyam—beneficial for the animals; avi$at—He entered; vihartu- 
kamah—desiring to have fun®; kusuma-akaram—a mine of flowers; 
vanam—the forest. 


mádhavah — vihartu-kamah (san) venum | udirayan | sva-yasah 
grnadbhih gopaih vrtah balanvitah (ca) pasiin puraskrtya tad vanam 
pasavyam kusumakaram avisat. 


6 Grammatically, the word vihartu-kamah was originally vihartum- 
kamah. The m is deleted by the rule: tumo masya harah kama-manasoh, 
“The m of tum[u] is deleted when the words kama or manas follow” (Hari- 
namàamrta-vyàkarana 964). 
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Wanting to have fun, Madhava, surrounded by cowherds who were 
proclaiming His fame and accompanied by Balarama, placed the 
animals in front and entered the forest, a mine of flowers beneficial 
for cows, while playing His flute. 


Sridhara Svami—“Surrounded by cowherds who were proclaiming 
His fame (sva-yaso grnadbhir gopair vrtah), He entered (dvisat = 
pravisat) the forest (tat = tad vanam)." 


Sanatana Gosvami—Having pointed out in a general way that both 
of Them were grazing cows and so on, now, to talk about a good fun 
which is sweeter than sweet and to hint at the predominance of the 
Lord in that regard, Sukadeva gives details about the fun on the first 
day so that the description can be extended to other such occasions. 

The pronoun fat signifies either vrndavanakhyam (the forest 
known as Vrndavana), suprasiddham (very well-known), or 
anirvacaniya-mahatmyam (its glory is inexpressible)." Alternatively, 
tatis said by him due to a special remembrance on account of profuse 
prema. In this case too, one of those three meanings applies. 

Madhavah means laksmi-kantah (the lover of Laksmi; or He 
whose lover is Laksmi). The sense is the affluence of Vrndàvana 
expanded. Or madhavah denotes: madhu-vamse avatirnah, “He who 
descended in Madhu's dynasty" to reveal His unlimited godhood. 
The drift is: What is happening at this time is fitting. 

There is a double meaning: As, by the entrance of spring, called 
mádhava, the entire forest spontaneously becomes abundantly 
endowed with flowers and so forth, so the forest becomes that way 
by His entrance. Alternatively, the derivation is: madhu madhu- 
rasah tena kridati iti madhavah, “Madhu connotes madhura-rasa. 
He plays with that, hence He is Madhava."" The sense is: to enjoy 


7 Jia Gosvami edited that out. An explanation is needed to explain 
the application of the suffix /n/a after the word madhu to make the word 
mádhava. There is a rule: tad asyam praharanam iti kridayam nah, “The 
suffix /n]a is added in the sense of a game: “That is the weapon in this 
game”” (Astadhyayi 4.2.57) (HNV 2432) (Siddhanta-kaumudi 1266). Thus, 
perhaps madhu, that is, madhura-rasa, is to be considered a weapon, and 
madhava (spring) is a game played with the weapon of madhura-rasa. But 
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the madhura-rasa of Sri Vrndavana. 

“While loudly sounding (udirayan = uccair irayan) the flute,” 
that is, “while playing only with the sweetness of the blossom of 
the resplendent lips.” And this was for the purpose of enrapturing 
those who abide in Sri Vrndavana by letting them known about 
His entrance. Or it occurred from an upsurge of His intense joy by 
entering the inner part of it. 

“He was surrounded by cowherds who were mentioning 
(grnadbhih = kirtayadbhih) His fame,” or “who were glorifying the 
fame that is wealth (sva).” That is, fame is a form of His wealth (sva- 
yasah = svasya kimva svam nija-dhana-rüpam yasah). They did this 
for fun, owing to their own rapture ignited by His desire to have fun. 

The word pasün (animals) is said in consideration of buffalos 
and the like. Avisat means avivesa, that is, pritya antah pravivesa, 
“With affection, He entered the inner part.” As a pun, the animals, 
the birds, the trees, etc., all those who were there, became possessed 
(avista) by Sri Krsna. 

The forest is a mine of flowers (kKusumakaram = kusumanam 
ükaram): Many kinds of flowers bloom in autumn. Or this is 
said because all the flowers of Sri Vrndavana always flourish 
automatically. 

Pasavyam signifies that the animals spontaneously became 
happy. There was no effort involved in herding them. Similarly, the 
requisites for having a good time are illustrated with these two: gopair 
vrtah (surrounded by cowherds) and balanvitah (accompanied by 
Bala). 


Jiva Gosvami—(Additions are underlined.) Having pointed out in 
a general way that both of Them were grazing cows and so on, now, 
to talk about a good fun which is sweeter than sweet and to hint at 
the predominance of the Lord in that regard, Sukadeva gives details 
about the fun on the first day so that there is no need to say the same 
on similar occasions. 


words formed by this rule are feminine. Other derivations of madhava 
from madhu can be made, such as “He emanates from honey, that is, from 
madhura-rasa,” by the rule: tatah prabhavati, “It originates from that” 
(HNV 1158) (Astadhyayi 4.3.83), but not in the direct sense of “He plays.” 
8 The double meaning is implied by adding pasiin and avisat to form a 
separate sentence (He entered the animals). 
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Tad signifies vrndavanakhyam (known as Vrndavana); Or 
suprasiddham (very well-known), or even anirvacaniya-mahatmyam 
(whose glory is inexpressible). The usage of the word tad is due to a 
special remembrance on account of profuse prema. 

Madhavah means laksmi-kantah. This is said with the intent to 
communicate the expansion of the affluent splendor of Vrndàvana. 
As a double meaning, ‘Madhava’ means: vasantah iva, that is: tad- 
ullasakah. 

“While loudly playing (udirayan = uccair irayan) (irayan = 
vadayan) the flute." And that was due to an upsurge of His intense 
joy by entering within it and because of the excitement, of those who 
abide in Sri Vrndavana, by enthralling them by letting them known 
about His entrance. 

“He was surrounded by cowherds who were proclaiming 
(grnadbhih) His fame (sva-yasah = svasya yasah).” The rise of their 
joy imbued with their love for Him at the outset of the good fun is 
implied. 

Avisat means avivesa, that is, pritya antah vivesa. As a double 
meaning, the animals, the birds, the trees, etc., all those who were 
there, became possessed (avista) by Sri Krsna. 

The forest is a mine of flowers (kusumakaram = kusumanam 
akaram) because all the flowers of Sri Vrndavana always flourish 
automatically. Pasavyam signifies that the animals spontaneously 
became happy. There was no effort involved in herding them. 
Similarly, the requisites for having a good time are illustrated with 
these two: gopair vrtah (surrounded by cowherds) and balanvitah 
(accompanied by Bala). For this reason it is only said: vihartu-kamah 
(desiring to have fun). 


Visvanatha Cakravarti—“He completely (à = samantat) entered 
(avisat = samantdad avisat) the forest (tad vanam), which is beneficial 
for cows (pasavyam = pasubhyah hitam).” As a pun, ‘Madhava’ 
means: vasantah iva (He is like spring), in other words: tad-ullasakah 
(He makes spring resplendent). 


Vira-Raghava— Tat means tada (at that time). 


Vallabhacarya— Tat means tatra (there). 
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10.15.3 
tan mafiju-ghosali-mrga-dvijakulam 
mahan-manah-prakhya-payah-sarasvata | 
vatena justam sata-patra-gandhinà 
niriksya rantum bhagavan mano dadhe || 
upajati (12) 


tat—that [forest]; mafiju-ghosa—whose sounds were charming; ali- 
mrga-dvija-aàkulam—teeming with bees, deer, and birds; mahat- 
manah-prakhya—looked liked the minds of the greats; payah— 
in which the water; saras-vata—which had a lake; vatena—by a 
wind; justam— served; sata-patra—of hundred-petalled [lotuses]; 
gandhina—which had the fragrance; niriksya—observing; 
rantum—to enjoy; bhagavan—the Lord; manah—[His] mind; 
dadhe—made up. 


tad (vanam) | mafiju-ghosáli-mrga-dvijakulam | mahan-manah- 
prakhya-payah-sarasvata Sata-patra-gandhina vatena justam niriksya 
bhagavan (tasmin vane) rantum (svasya) manah dadhe. 


The woodland was teeming with sweet-sounding bees, deer and 
birds. It was served by a breeze that had the fragrance of lotuses and 
that was related to a lake in which the water was clear like the minds 
of the greats. Observing the forest, the Lord made up His mind to 
have fun. 


Sridhara Svami—The syntactical connection is: tad vanam niriksya 
rantum mano dadhe, “Observing the forest, He made up His mind 
to have fun.” What is the forest like? 

Xx It is filled with bees, deer, and birds, all three of which are sweet- 
sounding (mafiju-ghosàli-mrga-dvijakulam = manju-ghosah ye ali- 
mrga-dvijah bhramara-mrga-paksinah taih akulam vyaptam). 

It is served by a breeze which has a lake, as its starting point, 
in which the water is transparent and is similar (prakhya = tulya) 
to the mind of the greats (mahan-manah-prakhya-payah-saras-vata 
vatena justam = mahatam manasa prakhyam tulyam svaccham payah 
yasmin tat sarah asrayatvena asti yasya tena vatena justam). 
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The mention of a lake implies the coolness of the breeze. The 
adjective sata-patra-gandhina (the wind ‘has the aroma of lotuses’) 
implies that the wind has an exquisite fragrance. The word justam 
(the forest ‘served’ by a breeze) hints at the indolence of the breeze. 


Sanatana Gosvami—To describe yet another type of fun, in this 
verse he talks about the beginning of the Lord’s leisure activity. A 
high transparency, due to being similar to the minds of the greats, 
that is, of the Lord’s devotees, and a suitability for the Lord’s leisure 
activity are stated. Justam means sevitam (was served). As a pun, the 
sense is the breeze acted like a servant. *Observing the glory of the 
woodland—that is, upon taking a look by widening the eyes, which 
were satisfied by everything—He made His mind immersed in priti 
(bliss or love) (mano dadhe = prityà manah abhinivistam cakre).” 
This means He began to make it so immersed... to show His own 
type of godhood. This is implied from the term bhagavan (Lord). 


Jiva Gosvami—(The commentary is the same as Brhad-vaisnava- 
tosani. In addition:) To describe yet another type of fun, in this verse 
he talks about the beginning of the Lord's leisure activity. A high 
transparency, due to being similar to the minds of the greats, that 
is, of the Lord's devotees, and a suitability for the Lord's leisure 
activity are stated. 

In sarasvat, it should be understood that saras (lake or pond) is 
in the plural. In those ponds, the water was clear like the minds of 
the greats. An utpreksà is suggested: The mindset of great sages had 
taken the shape of various water droplets in the breeze. 

“Upon observing the forest, that is, upon showing His approval 
by casting His glance of satisfaction, He made His mind immersed 
in priti (mano dadhe = prityà manah abhinivistam cakre)." The term 
bhagavan implies a superexcellence in being an enchanter of it. 


Visvanatha Cakravarti—“ Observing that woodland,” which delights 
the five senses... 

“It was filled (akulam = vyaptam) with bees, deer, and birds 
(dvija = paksi), all three of which were making lovely sounds.” The 
woodland thus delights the ears. 

It was served (justam = sevitam) by a breeze. The woodland thus 
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delights the sense of touch by an indolence implied in that way and 
by a coolness intimated as follows: “The woodland has a lake, as its 
foundation, in which the water is cool, sweet and transparent, like 
the minds of the greats" (mahan-manah-prakhya-payah-saras-vatà 
vatena justam = mahatàm manah-prakhyam manah-sadrsam sitala- 
madhura-svaccham payah yatra tat sarah asrayatvena asti yasya 
tena). 

The woodland delights the tongue by its sweetness, the nose by 
its fragrance, in reference to sata-patra-gandhinà (it has the aroma 
of lotuses), and the eyes by its beauty, implied by the mention of 
lotuses. 


Baladeva Vidyabhüsana— The prose order is: tad vanam niriksya 
bhagavàn tatra rantum mano dadhe, *Observing that forest, the 
Lord made up His mind to delight in it." 


10.15.4 
sa tatra tatraruna-pallava-sriya 
phala-prasünoru-bharena pádayoh | 
sprsac-chikhan viksya vanaspatin muda 
smayann ivahagra-jam adi-pürusah || 
(vamsa-stha-bilam) 


sah—He; tatra tatra—here and there (in the forest; or on the 
branches); aruna—reddish; pallava—of buds; sriya—with the 
splendor; phala-prastina—of fruits and flowers; uru-bharena—due 
to the heavy weight; padayoh—at both feet; sprsat-sikhan—whose 
tips were touching; viksya—beholding; vanaspatin—the trees; 
muda—with joy; smayan iva—as if smiling; dha—says (spoke); agra- 
jam—to the elder brother; adi-pürusah—the topmost Purusa (God 
in His personal form). 


sah ddi-purusah tatra tatra (vane paryatan) aruna-pallava-sriya 
(saha) phala-prasünoru-bharena pādayoh sprsac-chikhan vanaspatin 
viksya smayan iva (svasya) agrajam (prati) muda aha (sma). 


Beholding the trees, the tips of whose branches were touching His 
feet with the splendor of reddish buds here and there due to the 
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weight of fruits and flowers, the foremost Purusa smiled, as it were, 
and joyfully addressed His elder brother. 


Sridhara Svami—“Beholding the trees, the tips of whose branches 
were touching (sprsac-chikhan = sprsantyah sikhah yesam tan) 
(sikhah = sakhagrani) His feet with the splendor of their reddish 
buds (aruna-pallava-sriya = aruna-pallava-sriya saha)...” 


Sanatana Gosvami—‘“Here and there, that is, in every place, 
meaning everywhere (tatra tatra = sthàne sthàne = sarvatra).” Sri 
(splendor) means sampat (affluence); bhara means bhara (burden, 
weight). The rest was explained by Sridhara Svami. Or, the tips 
of the branches were touching His feet because of the splendor of 
reddish buds and because of the weight of fruits and flowers. 

Or: padayoh nijaruna-pallavad api sriya sobhaya hetuna iva, 
“The tips of branches were touching as if because of the resplendence 
from the reddish buds of His feet.” In regard to sprsac-chikhan, 
Suka makes one aware that touching was done with bhakti. Also 
on account of that, the nonmention of the leaves is because they 
are not to be included like the fruits and the flowers. Owing to their 
excellence in this way, vanaspatin denotes vanadnam patin (masters 
of the forests), in other words: mahd-vrksan (stately trees). 

He was as if smiling inasmuch as a smile is always automatically 
found on His divine mouth. Or: agrajam iva aha, “He spoke to him 
who is as if the elder brother,” insofar as in truth the culmination 
of these descriptions is automatically only about Him. Concerning 
adi-purusah: Although he cannot possibly be His elder brother, for 
the sake of a particular fun there was a birth as the elder brother, 
and so it is certainly proper to speak to him in that way. The same 
applies later on as well. At first there was only one amusement for 
the sake of the merriment of the mind toward the particulars of 
ádya-rati (the first, that is, topmost, rati), because of being said with 
this: rantum bhagavan mano dadhe, “the Lord made up His mind to 
take pleasure” (verse 3)? Or adi-purusah means purusottamah. The 


9  Sanàtana Gosvami equates adi, in àádi-purusah, with the adi-rasa: 
madhura-rasa. 'This interpretation is substantiated in verses 7 and 8. In 
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gist is: Everything—that is, highly respecting the elder brother for 
the sake of teaching the world, and the sweetness of delighting in 
this and that—is appropriate for Him. 


Jiva Gosvami—... The rest was explained by Sridhara Svàmi. 
Alternatively: tena ca hetuna karanena va sprsac-chikhan, “The tips 
of branches were touching because of the weight, or else by means of 
the weight.” Owing to an excellence in this way, the term vanaspatin 
is used, which means vandnam patin (masters of the forests), in other 
words: mahda-vrksan (stately trees). Although a similarity to trees 
is not expressed by the word vanaspati because of the definition 
in Amara: vanaspatyah phalaih puspat, tair apuspad vanaspatih, 
“Vanaspatya is a tree with fruits from blossoms; vanaspati is a tree 
with fruits not originating from blossoms” (Amara-kosa 2.4.6), still, 
by the logic of inherent concomitance of a sign (/iriga-samavaya- 
nyáya), the vanaspatyas are included by that word. 

He smiled (smayan) because some aspects of the forest reminded 
Him of the gopis. This is mentioned in verse 7. Another reason is 
that in this way he as if enhanced His boyish fickleness. Given that 
He was manifesting friendship in bālya in terms of always feeling 
one with His companions, at that time His elder brother had a mere 
secondary role; this is expressed with the epithet agrajam (elder 
brother). The sense is: “Krsna was as if smiling although he is His 
elder brother.” The two moods of friendship and brotherhood will 
be shown ahead in verse 14, therefore Krsna’s humor in the next 
verses is meant as a praise. Why did Balarama, as His elder brother, 
not crack a joke at Him? In that regard Suka says: ddi-purusah, 
which signifies: adih gunadinà $resthah ca asau purusah ca, “He is 
the best male, due to His virtues and so forth." 


Visvanatha Cakravarti—" Beholding the trees (vanaspatin = vrksan), 
whose tips, along with the splendor of reddish buds (aruna-pallava- 
Sriya = aruna-pallavanam sobhayà saha)—they had splendor because 
of facing downward—, were touching (sprsac-chikhan = sprsantyah 


another context, Visvanatha Cakravarti does so too (Sarartha-darsini 1.1.1). 
Nonetheless, Puri Dasa remarks that half the manuscripts have the reading 
karya-rati-visesesu (toward the particulars of the rati to be carried out) 
instead of adya-rati-visesesu. 
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sikhah yesam tan) at both feet (padayoh), due to the heavy weight of 
the fruits and of the flowers (phala-prasiinoru-bharena = phalanam 
prastinanam ca uru-bharena), He spoke while smiling (smayan = 
smayamanah).” 

The eminence of the trees which is meant to be stated this way 
culminates in His eminence. In addition, because it is improper 
for Him to state His own eminence and because He cannot keep 
Himself from talking as a result of the loss of gravity, a loss generated 
by joy, as stated with the adverb muda (joyfully), Krsna implicitly 
projects His own eminence on Rama. Therefore in verse 6 Krsna 
will address Rama with the vocative adi-purusa. In point of iva (as 
if), the gist is: “My elder brother should not perceive this intention 
of Mine (projecting His own eminence)." Thus, He was concealing 
a smile, but it is not that He was smiling. For instance, there is an 
explanatory verse and a half in Bhagavatamrta: 


sri-vrndavana-tad-vasi-madhuryollola-cetasa | 
tat-stave harinà labdhe" nijotkarsavasayinam | 
tam álocya tato ramam apadisya vyadhayi sah |l 
ato 'tra naiva tatparyam ramotkarsanuvarnane | 
sakhya-bhavat tadà rame narmanedam udiritam || 


“With a mind greedy for the sweetness of both Vrndavana and those 
who reside there, Hari was about to praise Vrndavana, but when He 
realized that such a praise would culminate in His own eminence, He 
did the praise by referring to Rama. Hence the purport of His praise 
is not Rama's eminence. Rather, this was said as humor directed at 
Rama, because of the mood of friendship." (Laghu-bhagavatamrta 
1.5.345-346)!! 


Concerning ddi-purusah (a synonym of adi-pürusah): He is the 
origin of Balarama, given that He is Svayam Bhagavan, although 


He is his younger brother. 


Baladeva Vidyabhüsana— The syntactical connection is: tatra tatra 


10 Some editions of Laghu-bhagavatamrta read: harinarabdhe. 
11 This is Rupa Gosvami’s explanation of Bhagavatam 10.15.8. 
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paryatan sa nanda-sünur àdi-puruso vanaspatin viksya smayann 
ivagrajam aha, *Beholding the trees while going around here and 
there, He, Nanda's son, the foremost Purusa, as if smiling, spoke 
to the elder brother." Here, because the eminence of the trees 
culminates as His own, and because it is improper for Him to mention 
His own eminence, stating Ràma's eminence is not contradictory. In 
point of muda smayann iva (as if smiling, out of joy): The inability 
to not make a profound remark is also implied. 


Anvitartha-prakasika—Smayan is poetic license (is justified in 
consideration of the sages' license to break the rules of grammar). 
Aha (He says) means aha sma (He spoke). 


10.15.5 
sri-bhagavàn uvāca 
aho ami deva-varamararcitam 
padambujam te sumanah-phalarhanam | 
namanty upàádaya sikhabhir atmanas 
tamo-' pahatyai taru-janma yat-krtam || 
upajati (12) 


sri-bhagaván uváca—the Lord said; aho—(used for expressing 
astonishment); ami—those ones; deva-vara—O best of gods; amara- 
arcitam—worshiped by the gods; pada-ambujam te—to your lotus 
feet; sumanah—flowers; phala—fruits; arhanam—offerings for 
worship; namanti—they bow; upddaya—after taking; sikhabhih— 
with the tips of branches; atmanah—their own; tamah—darkness 
(ignorance); apahatyai—to remove; taru-janma—birth as trees; 
yat—by which [ignorance]; krtam—done. 


sri-bhagavàn uvaca—aho deva-vara! taru-janma yat-krtam, ami 
(taravah) atmanah (tasya) tamo-’pahatyai sikhabhih sumanah- 
phalarhanam upddaya te amararcitam padambujam namanii. 


The glorious Lord said: *How amazing, best of gods! Taking flowers 
and fruits, articles of worship, with their branchlets, these trees 
bow to your lotus feet, revered by the immortals, to remove their 
ignorance, which occasioned their birth as trees. 
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Sridhara Svami—The prose order is: taru-janma yena tamasá krtam, 
tasya tamasah pápasya apahatyai nasaya, “to terminate (apahatyai 
= násáya) the darkness, that is, the sin, by which a birth as a tree 
took place (yat-krtam = yena krtam)." Or: yena tvaya isvarena 
sarvopakarakam taru-janma krtam, tam tvam namanti, ““They 
praise him, that is, you, God, by means of whom a birth as a tree, 
which benefits all, occurred,” to terminate the darkness, that is, 
the ignorance, about birth, although the birth is extolled this way.” 
(tamo-’pahatyai = evam slaghye ’pi janmani yad ajfiana-rüpam tamo 
’sti tasya apahatyai) 


Sanatana Gosvami—Aho has the sense of either praharsa (great 
joy) sádara-sambodhana (respectful vocative), or  ascarya 
(astonishment). The syntactical connection is: “O best among 
those who are worthy of being worshiped!” (deva-vara = püjya- 
Ssrestha). Or “O best of gods!" (deva-vara = devottama). “To remove 
ignorance (tamo-’pahatyai = ajfianasya apahatyai), those ones, that 
is, these ones, although they belong to immobile species (ami = ime 
= ime sthavara-yonayah api), are bowing to your lotus feet, which 
are worshiped by immortals, in whom the chief element is sattva, 
after obtaining nearby, or after taking as a respectful gift (upadaya) 
(upa = samipe upadhaukanatvena va), flowers and fruits, which are 
articles of worship (sumanah-phalarhanam = puspam phalam ca tad 
eva arhanam)—by the derivation: arhyate anena iti pujopakaranam, 
“worshiping is done by means of this, thus it is paraphernalia for 
puja’—with their tips (sikhabhih = agra-bhagaih).” Regarding 
sumanasah (flowers; or superb minds): As a pun, their being a form 
of bhava is intimated. 

Alternatively: “Aho bro! These ones bow to your lotus feet, 
which are worshiped by the best of gods, Brahma and others, and 
by the immortals, that is, by those who are devoid of death (deva- 
varamararcitam = deva-varaih amaraih ca arcitam).” In that regard, 
liberated souls have ignorance, by accepting liberation. 

There are other general explanations. In point of atmanah 
sikhabhih: Obviously, in the world, an object for a respectful gift 
with devotion can be brought only after putting it on one's head. In a 
general way, taru-janma denotes the species of all immobile beings. 
Moreover, “to remove bad prarabdha karma (tamah = tamasah = 
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dusprarabdhasya), the cause of it.” This is said from an ordinary 
perspective. The gist is: “because, due to our immobility, we are 
unable to go in your company, unlike like the animals, the birds, 
and so on.” 

Alternatively: atmanah tamo-’pahatyai, “to remove their own 
sadness (tamah = soka).” Someone might ask: “Why is that so?” He 
responds, “because (yat = yasmat) birth as trees was done by you.” 
The rest is the same. Therefore a boon of sorts is to be understood: 
“May they always be in your company.” 


Jiva Gosvami—“Wow!” or “How wonderful!” Thus, aho has the 
sense of either praharsa (great joy) or dscarya (astonishment). “O 
best of all gods!” (deva-vara = sarva-devottama). Taking (upddaya 
= grhitva) flowers and fruits, articles of worship (sumanah- 
phalàrhanam = puspam ca phalam ca tad eva pujopakaranam), 
with their tips (atmanah sikhabhih = àtmanah agra-bhagaih)—as a 
double meaning: “taking with the heads (sikhabhih = sirobhih) in 
terms of being choice articles" (upadàya = upadeyatvena grhitva)— 
those ones, that is, even though they belong to immobile species 
(ami = ime = ime sthavara-yonayah api), are offering obeisances 
(namanti 2 namaskurvantah) to your lotus feet," that is: sikhabhih 
tava padambuje samarpayanti, “They are presenting fruits and 
flowers at your lotus feet only with their heads." What are the lotus 
feet like? amararcitam, “they are worshiped by Brahma and other 
gods and by liberated souls.” 

[Someone might wonder:] “How is it that immobile beings have 
this kind of knowledge?” To that he says: tamo-’pahatyai taru-janma 
yat-krtam. Those who have this kind of bhava do not have ignorance. 
On the contrary: “A birth as a tree, which birth has a connection 
with Vrndavana, was taken by them (yat-krtam = yaih angi-krtam) 
to terminate (apahatyai = nāśāya) the darkness [of ignorance] of 
those who are seeing and of those who are listening." 

There is another explanation: *They bow to terminate the 
sorrow (tamo-’pahatyai = duhkha-nàsaya) of the inability to 
associate with you like the animals, the birds, and others do." Who 
are these ones? “Births as trees were obtained by them (yat-krtam = 
yaih praptam).” This is meant to be expressed in reference to nitya- 
siddhas, but in relation to sadhana-siddhas, the substance of atmanah 
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tamo-’pahatyai is: “to terminate the sorrow of not attaining you.” 
Yat-krtam and the rest signifies, for example: brahmana prarthitam, 
“Ta birth as a tree] is requested by Brahma."? 

By wandering everywhere in this way, everyone's happiness 
can be brought about repeatedly. This is eminently stated with the 
desire to play at will. 


Visvanatha Cakravarti—He talks to the elder brother to let the trees 
of Vrndavana, the topmost devotees, know, with a sidelong glance, 
about His cleverness, *I know what all of you are repeating in your 
minds: *We are worshiping the feet of our master with our flowers, 
fruits, and so on.”” 

"Taking gifts, which are this and that (sumanah-phalarhanam 
upádàya = upáyanam tat tad upádáya), with their respective heads 
(sikhabhih = sva-sva-sirobhih), they bow to the lotus feet." The sense 
is: *With devotion they offer this and that at both feet just with their 
heads." For what purpose? atmanah tamo-’pahatyai, “to remove 
their offense (tamah = tamasah = aparadhah), by which offense birth 
as trees occurred" (yat-krtam = yena aparàdhena utpaditam): “Alas! 
We took birth as trees. We did some offense, because of which an 
inability to go near Krsna was occasioned by the Creator." The 
Lord reiterated the same statement arisen from their anuraga. In 
truth, however, a birth as a tree in Vrndavana is not the result of an 
offense because it is requested even by Brahma and others. 


Baladeva Vidyabhüsana—"O best of gods! Taking gifts, the 
flowers and the fruits (sumanah-phalarhanam upddaya = tad rüpam 
upáyanam grhitva), with their heads (atmanah sikhabhih = àtmanah 
sirobhih), those trees (ami = ami taravah) bow at your feet, which 
are worshiped by Virifica and others." For what purpose? tamo- 
‘pahatyai, “to terminate (apahatyai = vinàásáya) the ignorance 
(tamah = tamasah = ajfianasya) of those who hear about us offering 
obeisances, because (yad = yatah) birth as trees was accepted (krtam 
= svi-krtam) for the purpose of honoring your feet with flowers and 
so on." It cannot be said that the trees are ignorant, because they 


12 In this explanation, the antecedent of yat in yat-krtam is amara (the 
immortals). 
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have that kind of bhava and because that birth is being requested by 
Brahma and others. 


Srinatha Cakravarti—Alternatively: “to remove the ignorance 
because of which the origination of other trees was done (taru- 
janma = tartinam anyesam janma).” However, it is not that they 
have an origination due to ignorance, since they are filled by Him. 
It is said like that in a description of Vaikuntha: kaivalyam iva 
mürti-mat, “|In Vaikuntha, the forest named Naihsreyasa] is as if 
the embodiment of absolute bliss (lit. It's as if the Absolute has a 
form)" (Bhàgavatam 3.15.16).'° 


10.15.6 
ete ’linas tava yaso ’khila-loka-tirtham 
gayanta Gdi-purusanu-patham bhajante | 
prayo ami muni-ganà bhavadiya-mukhya 
güdham vane "pi na jahaty anaghatma-daivam || 
(vasanta-tilakà) 


ete alinah—these bees; tava yasah—your fame; akhila-loka- 
tirtham—a holy place for the entire world; gayantah—while singing; 
adi-purusa—O primordial person; anu-patham—near the path; 
bhajante—worship; prayah—for the most part; ami—these ones; 
muni-ganüh—groups of sages; bhavadiya-mukhyah—foremost 
among those who are yours; güdham-—concealed; vane—in the 
forest; api—although; na jahati—they do not relinquish; anagha—O 
sinless one; atma-daivam—their Deity. 


üdi-purusa! anagha! ete alinah tava yasah akhila-loka-tirtham 
gayantah anu-patham (tvam) bhajante, (yatah) ami (alinah) prayah 
bhavadiya-mukhyah muni-ganah (bhramari-bhavanti. atah ami 
tvam) vane güdham api Gtma-daivam na jahati. 


“Primordial personality, these bees, singing your renown, which, 
13 Srinatha Cakravarti says the forest called Naihéreyasa is another name 


of Vrndavana: naihsreyasam nama vanam vrndàvanasyaiva namantaram 
idam (Caitanya-mafijusà 3.15.16). 
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like a holy place, purifies the entire world, are worshiping you near 
the path. Most of them belong to you and are foremost sages. Hey 
you who do not take offense, they do not relinquish you, their Deity, 
though you are concealed in the forest. 


Sridhara Svami—“O sinless one (anagha)! Though you are hidden 
in the forest, they do not abandon you (güdham vane "pi na jahati 
= vane güdham api tvam na tyajanti).” This means: “When you are 
concealed with the attire of a human, even the sages, concealed in 
the forms of bees, worship (bhajante = bhajanti) you.” 


Sanatana Gosvami—He says ete (these ones) while showing them 
with His finger. “They follow you (bhajante = tvam anuvartante) on 
every path (anu-patham = pathi pathi)? while singing your renown, 
which is a tirtha—which signifies either that it makes one cross 
material existence or that it is a form of Guru that hints at the glory 
of bhakti to the Lord (tirtham = samsára-tarakam bhagavad-bhakti- 
mahatmya-dyotaka-guru-riipam va)— for all beings (akhila-loka = 
sarvesam eva jivanam),” in consideration of those who are qualified. 
Or: “While singing on every path, they serve (bhajante = sevante) 
your renown.” And that is fitting: This is exactly what he says with 
adi-purusa. The gist is: “because, naturally, you should always be 
served and they are the servants.” 

“They are yours—by always singing your renown—and therefore 
they are the foremost sages (muni-ganá bhavadiya-mukhyah = 
bhavadiyah te atah mukhyah ca muni-ganah).” The sense is: Having 
rejected the state of being atmarama, whichis characterized by silence 
and so forth, they are foremost among those who are engaged in 


14 Sridhara Svāmī makes no meaning out of the dtmanepada in the verb 
bhajante. The verbal root bhaj sevayam (to serve, worship; to experience) 
is ubhayapadi. When the áatmanepada is used, the sense is that the action is 
done for the benefit of the person doing the action: nidbhya ubhayapadibhyo 
neh kartr-gami-kriya-phale, “When the result of the action goes to the 
doer, an atmanepada suffix is applied after ubhayapadi verbal roots, verbal 
causative verbs, and verbal roots that have the indicatory letter 7” (HNV 
721) (Astadhyayi 1.3.72-74). 

15 Anu can have the sense of vīpsā (pervasion, that is, a distributive 
sense) (Medini-kosa 2.34). 
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bhajana to the Lord. Thus, it is a blessing mixed with praise. Prayah 
(for the most part) is because some of them were naturally devotees 
from the beginning. Or the syntactical connection is: prayo güdham 
(you, who are concealed for the most part): The word prayah is used 
because of an occasional manifestation of aisvarya. 

Anagha is a vocative, due to forgiving all their offenses: na 
vidyate agham aparadhah bhaktanam yasmin, “O you for whom the 
devotees do not have offenses (agha = aparadha).” Or: anaghatma- 
daivam, which means: anagham ca tad átma-daivam ca (you, who are 
anagha and who are their Deity). This is the reason for not giving 
him up. Optionally, prāyah has the sense of vitarka (conjecture: 
perhaps). 

And therefore, this is being said: “Surely, the bees are sages. 
Sages who are topmost Vaisnavas do not relinquish you, because 
your pastimes are hard to fathom, because you are easily attained, 
etc., though you are concealed in the statements of the Vedas. 
Although they might be on the path of karma or of jfiana, they, 
singing your fame, the essence in those paths, every moment with 
the understanding of the highest good, serve you with love by 
abandoning everything.” 

Alternatively, someone might think: “Isn’t that, as aconsequence, 
since even Brahma is requesting some mere birth here, these ones 
are sages by virtue of the glory of those who live here?” For this 
reason it is said bhavadiya-mukhyah, which means: bhavadiyesu 
mukhyah (they are foremost among those who are yours). This 
denotes Narada and others. Consequently, muni-ganah is construed 
as: munayah api anugah yesam te, “those whose followers (gana = 
anuga) are sages.” This means they are masters of sages. The rest is 
the same. 


Jiva Gosvami—He says ete (these ones) while showing them with 
His finger. “They follow you (bhajante = tvàm anuvartante) on every 
path (anu-patham = pathi pathi) while singing your renown, which is 
a tirtha—which signifies either that it purifies the contamination of 
material life or that itis a form of Guru that hints at the glory of bhakti 
to You (tirtham = samsára-mala-pàvanam tvad-bhakti-mahatmya- 
dyotaka-guru-ripam va)— for all the world indiscriminately (akhila- 
loka = avisesena akhila-lokanam).” Even in the reading anu-padam 
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(Sridhara Svami’s reading), it is in the same way. 

And that is fitting: This is exactly what he says with adi-purusa. 
The gist is: “because, naturally, everyone is forever your servant." 
In this regard He as if infers: prayah (for the most part): *They are 
groups of sages. This means: they for whom there is no other, by 
bhajana to you, who are ascertained as this form from the highest 
cogitation, and by having the habit of remaining silent only at times 
other than that. The sages are yours, that is, they are worshipers 
of you who have diverse forms, and are foremost, even among 
those who are yours, on account of being worshipers of you, My 
elder brother, who is complete (muni-ganàá bhavadiya-mukhyah = 
bhavadiyah ye mukhyah ye munayah, tesam ganah).” Therefore, 
as a double meaning: munayah api ganah anugah yesam te, “they 
whose followers are sages.” This means they are masters of sages. 

Since even Brahma can get what is hard to get, “they do not 
relinquish you, though you are hidden in Vrndavana, that is, though 
you are not known by worshipers of other forms—also in that 
regard: “and though you abide, hiding somewhere for the sake of 
a special amusement.”” The reason for that is: atma-daivatam (own 
Deity). This and bhavadiya-mukhyah are each other's causes. 

The vocative anagha denotes: na vidyate bhaktanam agham 
yasmin sah he aparadhagrahin, **O you for whom the devotees don't 
have sins!” that is, “O you who don't take offense!”” It amounts to: 
parama-karunika (O you who are utterly compassionate). 

Optionally, it is one word: anaghatma-daivam. The substance is: 
“The accomplishment of their desires ought to be effected." Prayah 
(“most likely” they are bees) has the sense of vitarka (conjecture) 
because of a similarity with persons like Narada who search for and 
follow Him, the topmost mystery. 


Krama-sandarbha—Anagha means aparadhagrahin (O you who do 
not take offense). 


Visvanatha Cakravarti—In two verses He praises the mobile beings 
there. “These bees (ete ‘linah = ete bhramarah) near the path (anu- 
patham)—because of following the fragrance of your body—do not 
abandon (na jahati = na tyajanti) you, who are hidden (güdham) 
somewhere in the forest for the sake of a secret pastime; you are 
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concealed (güdham), meaning even the companions do not know 
you. O sinless one (anagha), even in going there you don't take the 
sinful reactions of these ones, therefore your chief devotees are sages 
(bhavadiya-mukhyah eva muni-ganah)—this means their habit is to 
ponder over secret pastimes (muni-ganah = rahasya-lilà-manana- 
silah)—who have become bees.” Kindness to them is implied by 
that, as follows: “Hey bees, all of you should enter My most private 
grove and relish My fragrance. Don’t be shy.” 


Baladeva Vidyabhtsana—“They are sages who are foremost among 
those who are yours (muni-ganà bhavadiya-mukhyah = bhavadiyesu 
mukhyah muni-ganah), that is, they are Suka and others, whose 
habit is to ponder over your mysteries.” 


Vira-Raghava—“O Adi-Purusa, these bees, singing your renown, 
which purifies all the worlds (tirtham = pàvanam), at every step you 
take (anu-padam = tava anu-padam), are worshiping.” 

How is it that animals have this kind of knowledge? In that regard 
He says: “Most of these bees are sages who are foremost among 
your devotees (bhavadiya-mukhyah = bhavad-bhaktesu mukhyah). 
Consequently you are the secret Deity of sinless souls (anaghatma- 
daivam güdham = anaghanam àtmanàm daivatam güdham)—who 
has the apparel of a cowherd.” This needs to be added. 


Vallabhacarya—A khila-loka-tirtham means sarvesam_ eva 
sodhakam, " [the renown,] the purifier of all.” Alternatively, güdham 
is an adverb: “They are secretly worshiping you in the forest.” 


Anvitartha-prakasika—Anu-patham means pathi (on the path). 


10.15.7 
nrtyanty ami sikhina idya muda harinyah 
kurvanti gopya iva te priyam iksanena | 
süktais ca kokila-ganà grham agataya 
dhanyà vanaukasa iyàn hi satam nisargah || 
(vasanta-tilakà) 


nrtyanti ami sikhinah—those peacocks dance; idya—O praiseworthy 
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one; mudàá—with joy; harinyah—the does; kurvanti—make; gopyah 
iva—like the gopis; te—your; priyam—the pleasure; iksanena— 
by glancing; süktaih—with hymns; ca—and; kokila-ganah—the 
cuckoos; grham àgatàya—|to honor you,] who have arrived home; 
dhanyah—fortunate (or they who deserve wealth) (or virtuous!*); 
vana-okasah—they whose abode is the forest; iyan—this much; 
hi—certainly (or because); satam—of the righteous; nisargah—the 
nature. 


idya! (tubhyam svesam) grham agataya ami sikhinah muda nrtyanti, 
harinyah gopyah iva iksanena te priyam kurvanti, kokila-ganah 
ca süktaih (tava priyam kurvanti. atah ete) vanaukasah dhanyah 
(bhavanti), hi iyan satam nisargah (asti). 


“Praiseworthy one, to greet you, who have come to their home, 
those peacocks dance with elation, the does please you by glancing 
like gopis, and the cuckoos delight you with hymns. The inhabitants 
of the forest are worthy of the wealth of prema, for such is the nature 
of the righteous. 


Sridhara Svami— "This is the nature of the righteous: “They offer 
what they have to the great Maha-Purusa, who has arrived to their 
home."" 


Sanatana Gosvami—“O you who are worthy of a praise (idya = stuti- 
yogya)!” In this way He makes the elder brother, who was becoming 
averse, be favorably disposed. Or idya is part of a compound: idya- 
muda, which means: idyayà muda, that is: slaghyaya muda parama- 
harsena (with the highest, praiseworthy joy). The syntactical 
connection, a concomitant one, of this is with everything else. 
A blessing is to be understood: “May the peacocks habitually do 
dances with love.” 

“With a look of placid eyes (iksanena = prasanna-netra-drstyà), 
they make your pleasure.” Or “They evoke your profuse love (te 


16  sukrti punyavan dhanyah, “Dhanya, sukrti, and punyavan are 
synonymous” (Amara-kosa 3.1.3). 
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priyam kurvanti = tava priyam priti-bharam và janayanti), either by 
the beauty of the glance or by remembering the divine gopikas.” 
The words te priyam kurvanti also apply to the other clauses. ^With 
süktas" means *with the best sounds that resemble special sweet 
hymns.” Why? grham āgatāya (to you who have come home), that is: 
abhyagatasya prityai, “for the pleasure of you who have unexpectedly 
arrived," by their offering of their respective best things to him. Or: 
te grham agataya signifies: tava grham praty āgatāya (for the arrival 
to your home, or for your arrival home): The nisthà (agataya, a word 
ending in the suffix /k/ta) is in the passive impersonal (and makes 
a noun). This means: sva-sva-grhe tava Ggamanartham (for the sake 
of your arrival in their respective homes). Consequently a blessing 
is to be understood: *May these does become gopis," by looking at 
their nature and by being females. Or gopya iva (like the gopis) is an 
example of everything. In this way, due to the complete excellence 
of this and that, the distinctiveness of these females compared to 
all of them and the superior expertise of the peacocks and so on in 
dancing and so forth are implied. And because of that, the blessing 
is: “May the cuckoos become singers who always sing the special 
songs about your favorite secrets." 

Dhanyah means parama-bhagyavantah (they have the topmost 
good fortune). That is fitting in their case; He signifies this with 
iyan and so on. The gist is: hi yatah svabhavatah eva esam parama- 
sadhutvat, “because (hi = yatah), simply by the nature, these one are 
topmost sadhus." Alternatively, dhanyah connotes: parama-prema- 
dhana-yuktah bhavantu, “May they have the wealth of the highest 
love—this blessing is said to all those who are in Vrndavana— 
because (hi = yasmát) such is the nature specifically of those devotees 
who have prema (iyàn satam nisargah = prema-bhaktanam eva iyàn 
svabhavah bhavati).”"" 


Jiva Gosvami—“O you who are worthy of a praise (idya = stuti- 


17 This contradiction aside, the latter interpretation of dhanyah points 
to this rule: dandadibhyo ya-ramah, “The affix ya is applied after danda 
and so on [in the meaning of tad arhati, “he/ she deserves it”]” (HNV 1191) 
(dandadibhyah, Astadhydyi 5.1.66). In the vrtti, Jiva Gosvami specifies 
that the word dhanya (one who deserves wealth), from the word dhana, is 
included in this sūtra. 
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yogya)!” In this way He makes the elder brother, who was as if 
becoming averse, be favorably disposed. The word muda (with joy) 
is connected to every clause. 

“With a glance, they please you, that is, they generate love for 
your sake (te priyam kurvanti = priyam tubhyam janayanti) (priyam 
= pritim = bhavam).” The dative case is in reference to: rucy- 
arthanam priyamanah, “In relation to verbal roots that have the 
meaning of the verbal root ruc (to please), the person who is being 
pleased [takes the dative case]” (Astadhyayi 1.4.33) (rucy-arthair 
icchan, HNV 664). 

Gopya iva (like the gopis) is said because of a similarity both 
with the expertise of looking and with prema, and because of 
remembering them since the eyes are wide, restless, endowed with 
love, and so forth. Therefore it should be understood that Rama’s 
beloveds are other girls. In this way, beginning from pauganda, the 
girls’ rise of feelings for Him is implied, given that these females too 
are like that, owing to the manifestation of a portion of kaisora in 
pauganda, due to being highly energetic. 

“With süktas" signifies “with sounds that delight the ears.” 
Why are this and that occurring? grham dgataya, which means 
abhyagataya (for him who has unexpectedly arrived). And that is 
just proper, by the logic: vak caturthi ca sünrtà.'* This is what He says 
with iyàn and the rest. 


Visvanatha Cakravarti—“To honor you, who have come home (te 
grham agataya = tvam grham àgatam sammanayitum), they do what 
is pleasing (priyam kurvanti) with hymns (süktaih)." Here too the 
syntactical connection is made with the previous clause. 

“This much is the nature of transcendentalists” (ivan satam 
nisargah). The sense is: “Honoring, by dancing, by joyfully looking, 
and with pleasing words, a sadhu who has come to one’s home is a 
natural attribute of transcendentalists.” 


18 trnani bhümir udakam vàk caturthi ca và sunrtà, etany api satam 
gehe nocchidyante kadácana, “Straw (an dsana), the ground (a place to 
sit), water, in addition to sweet and true words, the fourth: These should 
never be lacking in the house of the righteous [for the purpose of receiving 
a guest]" (Manu-samhita 3.101; quoted in Caitanya-bhdagavata, àdi 14.24). 
Just as, by showing hospitality, a householder is deserving of his wealth, so 
the inhabitants of the forest are deserving of their wealth of prema. 
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Baladeva Vidyabhusana—Grham dgataya te means: “for you (te = 
tubhyam), who have arrived home.” This denotes: tvam sat-kartum 
(to greet you). “siktaih priyam kurvanti” is the resultant syntactical 
connection with the previous one. 


Bhaktisiddhanta Sarasvyati—“The does make your pleasure (te 
priyam kurvanti = tava priyam kurvanti). These inhabitants of the 
forest are praiseworthy (dhanyah = prasamsaniyah). They do so 
to please a guest (grham àgataya = atithi-janasya tustaye); this in 
particular is the nature of the righteous (ivan hi satam nisargah = 
sadhiinam esah eva svabhavah).” 


Siddhanta-pradipa—"...because the nature of sddhus is like this 
(iyan hi satam nisargah = yatah sadhiinam idrsah svabhavah).” The 
drift is: Some righteous persons live here in the form of peacocks 
and so forth. 


Anvitartha-prakasika—Grham dgataya signifies: grham dgatam 
tvam prasddayitum (to propitiate you, who have come home). 
The dative case is in reference to: karyartha.” Dhanyah portends 
krtarthah (successful). Nisargah denotes: svatah-siddhah svabhavah 
(innate nature). 


10.15.8 


dhanyeyam adya dharani trna-virudhas tvat- 
páda-sprso druma-latah karajabhimrstah | 
nadyo 'drayah khaga-mrgah sa-dayavalokair 
gopyo "ntarena bhujayor api yat-sprha śrīh |l 
(vasanta-tilakà) 


dhanya—fortunate; iyam—this (the well-known); adya—today; 
dharani—Earth;  trma—grasses;  virudhah—plants; — tvat-pada- 
sprsah—which have the touch of your feet; druma—trees; latah— 


19 The rule is: kriyarthopapadasya ca karmani sthàninah (Astadhyayi 
2.3.14). Jiva Gosvami reformutates this as follows: tumv-anta-kriyantare 
gamye tat-karmanas caturthi, “When another action, which ends tum[u] (an 
infinitive), is understood, the dative case is used after the karma of that 
action" (Hari-nàmàamrta-vyàákarana 681). 
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creepers; kara-ja—by [your] fingernails (^produced from the hand"); 
abhimrstah—touched; | nadyah—rivers; adrayah—mountains; 
khaga—birds; mrgah—deer; sa-daya-avalokaih—in terms of [your] 
glances endowed with mercy; gopyah—the gopis; antarena—[in 
terms of the chest, which is] between; bhujayoh—both arms; api— 
even; yat-sprha—who desires which (or who desires whom); srih— 
Laksmi. 


iyam dharani adya dhanya (bhavati), trna-virudhah (ca) tvat-pada- 
sprsah (dhanyah bhavanti), druma-latah (ca tava) karajabhimrstah 
(dhanyah bhavanti), nadyah adrayah khaga-mrgah (ca tava) sa- 
dayavalokaih (tvayà viksitah dhanyah bhavanti), $rih api (tava) yat- 
sprha (asti), gopyah (ca tena vaksasa) bhujayoh antarena (alingitah 
dhanyah bhavanti iti). 


“Today the Earth is fortunate, and so are the grasses and the plants 
touched by your feet; the trees and the creepers touched by your 
nails; the rivers, the mountains, the birds, and the deer that are 
recipients of your glances of mercy; and the gopis who were on your 
chest, which Laksmi too desires." 


Sridhara Svami—" And so are the grasses and the plants, which are 
touching your feet (tvat-páda-sprsah = tava pàdau sprsanti iti tatha).” 
Karajabhimrstah means nakhaih sprstah (touched by the nails). 
Sa-dayavalokaih signifies: sa-dayaih avalokanaih (due to glances 
accompanied with mercy). 

“The gopis are fortunate because of your chest, which is 
between both arms (bhujayor antarena = vaksasa) and is exactly 
what Sri desires." 


Sanatana Gosvami—Having thus given an all-around description in 
specific ways of those who were seen at first, and are most pleasing 
to the heart, on account of profuse joy He again describes the glory 
of all in a general way. There is another explanation: What is the use 
of a description of the particulars? Everyone there is fortunate—this 
is what he says here. 

“She (iyam)—the one who has been present from the very 
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beginning, is adorned with various Avatàras, and was made to be 
delighted by being upheld by Varaha—, who is being held (dharani 
= dhāryamānā) on the head by you in the form of Sesa, has become 
most fortunate (dhanyá = parama-bhagyavati abhüt), that is, the best 
of all.” When? “Today (adya), that is, now that you have descended 
in Mathura,” or “now that you are a cowherd in pauganda-lila in 
Nanda's Vraja." 

Adya (today) is to be carried forward to each other clause 
ahead, as well as dhanyeyam (she is fortunate), by modifying the 
number and the gender. The word tvat (your) too, though within a 
compound, is to be carried forward in the next clauses. 

"The grasses and these bushes are fortunate" (trna-virudhah 
= imani trnàni imah gulminyah ca dhanyah), but not those that 
abide in Svarga nor those in Dandaka and so forth. The reason for 
that is: tvat-pada-sprsah. It should be explained in this way ahead 
also. Optionally, only this is to be seen as the cause for Earth's 
being fortunate. And that is because of the excellence of special 
decorations by uncommonly beauteous footprints that are apparent 
in the untrampled regions, starting from the pastures. 

"The trees and the creepers too are fortunate, touched by the 
nails" (karajabhimrstah = nakhaih sprstah) by cutting the leaves, 
etc., for the sake of adornments and by taking fruits, flowers, and 
so on. “The rivers, Sri Yamuna and others, the mountains, Sri 
Govardhana, etc., the birds, that is, the peacocks and so forth, 
and the deer too, that is, musk deer (krsna-sara) and so on: They, 
who are located afar, are fortunate by the merciful glances (sa- 
dayavalokaih = sa-dayaih avalokanaih).” Though it is possible that 
the rivers and the mountains are fortunate due to the touch of lotus 
feet, it is said like that mostly because of being distant. Likewise, 
although merciful glances to all of them, beginning from Earth, are 
possible, and similarly although the touch of the feet even on the 
trees and so forth is possible, somehow or other, it is said like that in 
consideration of what applies most to each one. 

These gopis are the ones that abide in Nanda’s Vraja. Another 
explanation is that they are indirectly expressed on account of 
perpetually staying in the heart. The meaning of bhujayor antarena 
is : alinganena, “in terms of an embrace (between both arms)." The 
rest was explained by Sridhara Svami. 
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There is another rendering. The word api has the sense of 
samuccaya (conjunction): bhujayor antarena sa-daydlokadibhis ca 
(fortunate in terms of ‘an embrace’ and of merciful glances etc.), 
because of the existence of all of them— beginning from the touch 
of the feet—, which bring about in these girls the state of being 
fortunate, the main thing. The fact that they are more fortunate than 
everyone else is mentioned thus. 

“Laksmi, who is constantly residing on the chest of the Lord 
of Sri Vaikuntha, only desires your chest (yat-sprhà = tvad-vaksase 
eva sprhayati).” This is improper.” As a result, the meaning is as 
follows: Having noticed the unsurpassed, ample sweetness of Krsna, 
Sri, desiring Him (yat-sprhà = tasmai sprhayanti), did austerities. 
That will be said by the yajfia-patnis: yad-vaiichaya $rir lalanácarat 
tapah, *With the desire for which (the touch of Krsna's foot dust) 
Sri, a lady, performed austerities" (10.16.36). Consequently, that the 
glory of the lovely girls of Vraja is superior to Sri’s is nicely obvious. 


Jiva Gosvami—Having praised them in terms of the service 
rendered by them in this way, also in terms of Ràma's contentment, 
He praises them, who are associated with Earth and so forth. 

"She (iyam)—the one who has been present from the 
beginning, is very fortunate to have the touch of various Avataras, 
and specifically whose glory was obtained due to the stellar grace 
of Sri Varaha and of Sri Sesa—is fortunate now (adya), at the time 
of your descent. She became most praiseworthy (dhanyd = parama- 
prasamsaniyà abhit).” Let it be so: she is fortunate, but of all those 
for whom this is possible, she is junior. These gopis are those who 
stay in Sri Vrndavana. 

Trna-virudhah denotes: trna-riipah latah dirvadyah api 
dhanyah, “Winding plants, the form of grass, including dürva, are 
fortunate,” because: tvat-páda-sprsah (they have the touch of your 
feet). In this way, and ahead as well, dhanyeyam (she is fortunate) 
is to be carried forward by modifying the number and the gender. 
Regarding tvat (your): The deletion of the genitive case is because 
of the meter, and so this word is carried forward to the appropriate 
places. 


20 Nonetheless, Bhagavatam 10.65.31 states that Laksmi once offered 
garments and ornaments to Balarama, when He came out of the Yamuna. 


42 Symphony of Commentaries 


Similarly, “The trees and the creepers too (druma-latah ca) 
are fortunate, being touched by the fingers” (karajabhimrstah = 
angulibhih sprstah santah)' either to touch the delicateness of the 
tips, etc., or to cut them for the purpose of making adornments, as in 
malaty adarsi vah kaccit and so on: 


málaty adarsi vah kaccin mallike jati-yiithike | 
pritim vo janayan yatah kara-sparsena madhavah || 


O Malati, Mallika, Jati and Yuthika, did you see Him? When He 
passed by, did He give you pleasure by touching you with the hand? 
(10.30.8) 


However, in the meaning of karaja as nakha (nails), touching with 
his nails hints at being a lover. In reference to tips of branches and 
the like, writing is to be understood; the purpose of that is the divine 
gopis’ uddipana (stimuli), as in prcchatema lata and so on: 


prechatema lata bahiin apy aslistà vanaspateh | 
nünam tat-karaja-sprsta bibhraty utpulakany aho || 


You all should ask these creepers. They're embracing the arms of 
the tree. For sure, the creepers were touched by His fingernails: they 
have goose bumps. What a wonder! (10.30.13) 


Similarly, “These rivers, and even these mountains, being touched 
by your feet, are lucky." It is understood like this, and is syntactically 
connected as such, optionally, since that specifically is the main thing 
in relation to them and because of these upcoming texts: 


nadyas tadà tad upadharya mukunda-gitam 
avarta-laksita-manobhava-bhagna-vegah | 
alingana-sthagitam ürmi-bhujair murarer 


grhnanti pada-yugalam kamalopaharah || 


Attentively hearing that song of Mukunda, the rivers, whose flow 


21  Santah should be feminine: satyah. 
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is interrupted by their love, recognized by eddies on that occasion, 
hold Murari's feet covered by an embrace with the arms of their 
waves and offer lotuses. (10.21.15) 


hantàyam adrir abalà hari-dasa-varyo 
yad rama-krsna-carana-sparasa-pramodah | 


How astonishing! This hill, girls, is Hari's best servant because it has 
rapture by the touch of Rama’s and Krsna’s feet. (10.21.18) 


Now, showing a dark śārivā creeper, a synonym of gopi, that 
was somehow adhering to the chest, He says gopyah as a double 
meaning.? By remembering them due to the qualities of the eyes, 
this is a particular subtle indication of Rama’s upcoming pastimes 
with his beloveds. The indication of that is done with yat-sprha; 
the sense is, “Even Laksmi, who is on the chest of the Lord of Sri 
Vaikuntha, is yat-sprhá (she desires it).” Not only this desire, rather 
another thing will be said by the yajfia-patnis: yad-vàafichayà Srir 
lalanàcarat tapah, “With the desire for which (the touch of Krsna's 
foot dust) Sri, a lady, performed austerities" (10.16.36). In this way, 
the gist is: Laksmi did not attain him elsewhere, in Gokula, because 
unlike the gopis she did not think that he is all in all and because 
she did not follow the gopis, who are qualified to attain Him. In this 
regard, a visesokti (mention of a specificity) should be understood 
by the fact that each type of contentment, as described here, reaches 
the highest level.” 


Visvanatha Cakravarti—Having praised them in terms of the 
service rendered by them severally in this way, because of Rama’s 
contentment in this verse He praises those same ones which were 


22  Amara-kosa states: gopi Syama śārivā syád anantotpala-sariva, “The 
words gopi, śyāmā, sarivà, anantà, and utpala-sariva [are synonymous and 
are names of a type of creeper]" (2.4.112). Vacaspati states: gopi syama 
gopa-valli gopà gopalika ca sa, “Gopi, $yama, gopa-valli, gopa, and gopalika 
are synonymous.” 

23  Visesokti is a literary ornament which is the fact that there is no effect 
in spite of causes: visesoktir akhandesu karanesu phalavacah (Sdahitya- 
kaumudi 10.116). 
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accompanied by other things which had not been mentioned. 

"This Earth is fortunate today (dhanyeyam dharani adya)." 
This is intimated: *The touch of your feet—even from the touch of 
Varaha and Sesa, your svarüpas, with the feet, which is expressive 
of statements that rest upon a huge amount of time that pertains to 
Avataras—gives her great joy." 

Why is the Earth fortunate? Only because grasses too are on the 
earth, which has a connection with you: This is just what He says, 
“Grasses and plants (trna-virudhah = trnáni ca virudhah ca), which 
have the touch of your feet (tvat-pada-sprsah = tvat-padabhyam sprk 
yasam) (sprk = sparsah), are fortunate; because of which touch the 
trees and the creepers (druma-latàh = drumah latah ca), touched 
by your nails (karajabhimrstah = kara-jaih abhimrstah = nakhaih 
sprstah)—for the purpose of plucking flowers— are fortunate; 
because of which touch the rivers and so on that have your 
glances endowed with mercy (sa-dayávalokaih = sa-krpavalokaih 
sahitah) are fortunate." Or sadayávalokaih is construed as: san 
ayah subhavaho vidhih ity ebhyah tatha-bhütaih avalokaih sahitah, 
"rivers and so on, which have your glances because of existent 
behavioral patterns that promote resplendence (sad-ayavalokaih 
= sad-ayebhyah avalokaih)," in reference to the definition: ayah 
subhàávaho vidhih, “Aya means good fortune (lit. conduct that 
promotes resplendence)" (Amara-kosa 1.4.27). 

*...because of which touch..."—now, observing a śārivā 
creeper, a synonym of gopi, which is cool to the touch and somewhat 
fragrant, being jovially held by Balarama on his chest, He says— 
“dark creepers too (gopyo "pi = s$yama-vallyo ’pi), endowed with 
your chest, which is between both arms (bhujayoh antarena = 
vaksasa sahitah), are fortunate; because of which touch it too (the 
creeper on Balarama's chest), which desires it (the chest) (yat- 
sprhà = yasmai sprhayati iti tathà sa) and is a resplendence (srih 
= sobha api)—the idea is: the creeper makes the resplendence of 
other creepers resplendent, therefore it is being held by you on the 
chest—, is fortunate.” 

In the other option: “The gopis, that is, the beautiful girls of 
Vraja, and even Laksmi, who desires the chest (yat-sprha = yasmai 
sprhayati iti tathà sã), meaning she is on the chest, are fortunate.” 
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For example, these are explanatory verses in Bhagavatamrta: 


sada vaksah-sthala-sthapi vaikunthesitur indirà | 
krsnorah-sprhayasyaiva rüpam vivrnute 'dhikam || 
pauranikam upakhyanam atra sanksipya likhyate || 
srih preksya krsna-saundaryam tatra lubdhà tatas tapah | 
kurvantim praha tam krsnah kim te tapasi karanam || 
vijihirse tvayà gosthe gopi-rüpeti sabravit | 
tad durlabham iti prokta laksmis tam punar abravit || 
svarna-rekheva te natha vastum icchami vaksasi | 
evam astv iti sa tasya tad-rüpà vaksasi sthità || 


* Although Laksmi is always located on the region of the chest of 
the master of Vaikuntha, due to her desire for Krsna's chest, she 
shows that His form is superior. This is the summary of an episode 
in a Purana (Padma Purana): Seeing Krsna's beauty, Laksmi was 
greedy for it. Afterward, Krsna said to her, who was performing 
austerities: *Why do you perform austerities?" She answered: *I 
want to become a gopi in a cowherd village so I can sport with you." 
Being told, “That is hard to get," Laksmi replied: “Lord, I desire to 
stay as a golden line on Your chest.” He said, “So be it." Thus she, 
as that form, is on His chest." (Laghu-bhagavatamrta 1.5.349-351) 


Baladeva Vidyabhiisana—As a double meaning, “The pretty girls 
of Vraja are fortunate because of the chest (which is between both 
arms) (bhujayoh antarena = vaksasa).” What is the chest like? srir 
yat-sprha, which means: *Laksmi desires it). In this verse, the pürva- 
raga of the kisoris of Vraja for Nanda’s son is implied. 


Vira-Raghava—“The mountains and so on seen by you (tvayā 
viksitah)—this needs to be added—with merciful glances are 
fortunate. Likewise, the gopis who were embraced (4lingitah)—this 
needs to be added—with the chest, which is between both arms, are 
fortunate.” 


10.15.9 


sri-suka uváca 
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evam vrndávanam srimat ?* krsnah prita-manáh pasün | 
reme saficarayann adreh sarid-rodhahsu sanugah || 


$ri-Sukah uváca—$ri Suka said; evam—in this way; vrndávanam— 
Vrndavana; srimat—beautiful (“which has resplendence"); krsnah— 
Krsna; prita-manah—whose mind was pleased; pasiin—the animals; 
reme—He took pleasure; saficarayan—while grazing; adreh—[near] 
amountain; sarit—of a river; rodhahsu—on the slopes (plural, not 
dual); sa-anugah—accompanied by followers. 


sri-Sukah uvaca—vrndavanam evam $rimad (bhavati). krsnah prita- 
manāh sanugah pasün saficarayan adreh (samipam) sarid-rodhahsu 
(ca) reme. 


Jiva Gosvami— 
Sri-Sukah uvaca—evam $rimad vrndavanam (vyapya) pritah (san) 
prita-manah sanugah pasün saficarayan adreh sarid-rodhahsu reme. 


Sri Suka said: Vrndavana has resplendence in this way. Krsna, whose 
mind was pleased, took pleasure near a mountain and on the slopes 
of a river while grazing the animals in the company of followers. 


Sridhara Svami—“Being pleased about Vrndavana, which is 
endowed with splendor, in this way (evam vrndàvanam srimat = 
evam Srimad vrndàvanam prati pritah san), He, whose mind was 
pleased, being with cowherds (prita-manah sanugah = gopaih saha 
vartamanah prita-manah), had fun while grazing the animals on the 
banks of a river near a mountain (adreh sarid-rodhahsu = adreh 
samipa-varti-sarit-tatesu).” 


Sanatana Gosvami— Evam signifies idrsam varnayan, “while 
describing Vrndavana, which is like this—or evam means anena 
prakarena (in this way)—, He was satisfied about Vrndavana” 
(vrndávanam = tat prati pritah) (pritah = santustah). This means 
krta-prasadah (He felt content). 


24  vrndàvane sriman (Vallabhacarya’s edition). 
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Jiva Gosvami— The syntactical connection is: evam vrndavanam 
vyapya pritah san, “being pleased, having covered Vrndavana in the 
manner of describing it with humor, and so on (evam = sa-narma- 
varnanadi-prakarena).” The participle vyapya (by covering, lit. by 
pervading) is thus added, and vrndávanam becomes its object, by 
the rule: 


kaladhva-bhàva-desanam antar-bhita-kriyantaraih | 
sarvair akarmakair yoge karmatvam upajayate || 


“When there is a syntactical connection of either the time, the 
distance, the action expressed [by a krdanta suffix] in the passive 
impersonal, or the location, with any intransitive verbal root in which 
another action is included (vyapya is added in the construction), the 
time, or the distance, etc., becomes a karma.” (Vakya-padiya 3.7.67) 
(quoted in Hari-nàmamrta-vyakarana 641 vrtti) 


Adreh (of a mountain) means Sri-govardhanasya (of Govardhana). 
The difference between being pleased and being one whose mind is 
pleased is in terms of generality and specificity. 


Visvanatha Cakravarti—The meaning of the verse is clear. There 
is another explanation. Fully satisfying the elder brother in this 
manner, the Cupid inflamed by His own utterance *gopyo "ntarena 
bhujayoh" (the gopis, between both arms) (in the previous verse) 
put the cows and the sakhas in one group and exclaimed, “Venerable 
brother, I, with Subala here, will relax on the slope of a cave of 
Govardhana for a moment and come back. In the meantime, you 
can take it easy and have fun on the banks of the Kalindi just ahead." 
Splitting up after saying so, in this verse Suka mentions that He tok 
pleasure in a secret place with the women of Vraja, because of the 
appearance of kaisora even in pauganda. The syntactical connection 
is: evam agrajam stutyà tad-dvaraiva pasün vrndavanam saficarayan 
adreh sarito mdnasa-gangaya rodhahsu reme, “After praising 
the elder brother in this way, He had fun on the banks of Manasi 
Ganga, a river related to a mountain, while making the animals go to 
Vrndavana only by the medium that is the elder brother." 
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The word Srimat-pritah ?^ means: srimati vrajayosin-mukhyà 
sa eva prità premavati yasmin sah, “He about whom Srimati, the 
foremost woman of Vraja, is pleased, meaning He whom Srimati 
loves." With the intent to express that prita is an adjective, prita 
is placed after the other word in the compound. It is like: kulala- 
kartrko ghatah (a clay pot, whose maker is a potter). 

Therefore: prita-manah, “‘He, whose mind was pleased’ and 
who was accompanied by the sakhis...” (sanugah = anugabhih = 
sakhibhih sahitah). Since this explanation is confidential, there is 
another explanation, which conceals it like a casket of gold covers 
a jewel. Thus, srimat-pritah means: srimantah baladevadyah pritah 
yasmin sah (He about whom Baladeva and others, who have 
resplendence, are pleased), and sanugah means anugaih sahitah 
(accompanied by the followers). The rest is the same. 


Baladeva Vidyabhusana—[The syntactical connection is:] evam 
vrndavanam reme, “He took pleasure, [pervading] Vrndavana in 
the manner of a praise to the elder brother (evam = agraja-stuti- 
vidhaya).” Due to the syntactical connection with an intransitive 
verbal root, the location is the karma (the object of the verb or of 
the participle). In the confidential meaning, the connection is: tad- 
dvàrà pasün vrndavanam saficarayan, and sanugah denotes: tad- 
anugabhih sahitah, **He, accompanied by the followers of Srimati,” 
took pleasure on the slopes of a river related to a mountain (adreh 
sarid-rodhahsu reme).” 


Vallabhacarya—Srimat-krsnah means Sriman Krsna. These five 
words: evam vrndavane sriman krsnah prita-manah, are to be carried 
forward to the next verses. 


Siddhanta-pradipa—'He took pleasure while grazing the animals 
near a mountain—samipam should be added to adreh — and on the 
Yamuna's banks (sarid-rodhahsu = yamuna-tatesu ca).” 


25 It seems that the Gaudiya acaryas have the reading $rimat-pritah 
(or srimat pritah), which is only seen in Rama-Narayana’s edition of 
Bhagavatam, instead of srimat krsnah. 
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10.15.10 


kvacid gayati gayatsu madandhalisv anuvrataih | 
upagiyamana-caritah pathi sankarsananvitah || 7° 


kvacit—sometimes (or somewhere); gdyati—He sings; gdyatsu 
mada-andha-alisu—when the bees, purblind due to intoxication, are 
singing; anuvrataih—by the followers (“those in relation to whom a 
vow is continuous"); upagtyamana-caritah—whose deeds are being 
sung nearby (or in terms of being superior); pathi—on the path; 
sankarsana-anvitah—accompanied by Sankarsana. 


(sah) madandhalisu gàyatsu anuvrataih upagiyamana-caritah pathi 
sankarsananvitah kvacid gayati. 


When the bees, blinded by intoxication, were buzzing, sometimes 
He, whose deeds were extolled as superior by the dedicated 
companions, would sing, accompanied by Sankarsana on the path. 


Sridhara Svàmi—In ten verses, he talks about that very pleasure. 


Sanatana Gosvami—He illustrates the pleasure of Him whose mind 
is pleased. Previously, with kecid ventin vadayantah and so on, 
“Some boys had fun while playing flutes, some while blowing horns, 
some while eminently humming with bumblebees, and others while 
chirping with cuckoos” (10.12.7 etc.), only one amusement with 
those ones was told due to the boys’ predominance, but now this is 
mentioned because the one whose mind is pleased is Sri Krsna: That 
is the difference. 

Kvacid, that is, kvacit pathi, signifies kasmimscit pathi (on some 
path). In the reading sragvi (He who has a garland’, instead of 
pathi), kvacid denotes either kasmimscit pradese (in some area) or 
kadacit (sometimes)? 

“When the bees were singing.” They were blind—in other words 


26  sakhi-sankarsanànvitah (accompanied by the companions and 
Sankarsana) (Vallabhacarya’s edition). 
27  Sragviis the reading in Sridhara Svami’s edition of Bhagavatam. 
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either their eyes were closed, on account of a special thrill, or they 
were greatly inebriated—due to intoxication (madandha = madena 
andhesu), occasioned by drinking the nectar of Vrndavana’s flowers, 
Or the intoxication took place because of the good fortune of being 
in the Lord’s presence. The sweetness of the singing is meant to be 
expressed. 

The word sankarsana is said with the intent to communicate his 
singing with the Lord, in terms of not being separate. For instance, 
it was said: yadiinam aprthag-bhavat sankarsanam usanty api, “They 
will also call him Sankarsana because of his conceiving of the Yadus 
nonseparately” (10.8.12). 

“He, whose glories were being sung nearby—or as being higher 
than everything (upagiyamana-caritah = upagiyamanani caritani 
yasya) (upa = samipe sarvoparitanatvena va>)—by cowherds for 
whom the highest thing is affection solely for Him (anuvrataih = tad- 
eka-priti-paraih gopaih)...” Or: “He whose deed, characterized by 
an imitation of the bees’s buzzing, was being extolled as even better 
than the bees’ buzzing (upagiyamana = ali-gànàd api uttamataya 
samslaghyamana).” This adjective (upagiyamana-caritah), which 
belongs to a group of five verses, is to be carried forward. 


Jiva Gosvami—(The first three paragraphs above and the first 
sentence afterward are repeated here. In addition:) Anuvrataih 
means tad-eka-priti-paraih gopaih (by cowherds for whom the 
highest thing is affection solely for Him). In this regard, the bees 
sang mere notes that pertain to their species, the Lord sang notes 
in conformity with that and a suitable melody, but the companions 
also sang His deeds, and their song was combined with the songs of 
the bees and of the Lord. Thus the mingling of the songs with one 
another is to be understood. 


10.15.11 


kvacic ca kala-hamsanam anu küjati küjitam | 
abhinrtyati nrtyantam barhinam hàsayan kvacit || ”? 


28 These glosses of upa are sourced in Medini-kosa: upa syád adhikarthe ca 
hinàárthàsannayor api, “ Upa is used in the meanings of adhikam (abundance, 
superiority), hina (deficient, inferior), and dsannam (nearness)." 

29 In the BBT edition, an extra verse which starts anujalpati is seen 
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kvacit—sometimes; ca—and; kala-hamsanam—of geese; anu—in 
conformity to (or in similarity to); kujati—He quacks; küjitam—the 
quacking; abhi—in front of; nrtyati—He dances; nrtyantam—which 
was dancing; barhinam—a peacock; hàsayan— while causing to 
laugh (or to cause to laugh); kvacit—sometimes. 


kvacit ca (sah) kala-hamsanam küjitam anu küjati. kvacit (ca sah 
sakhin) hasayan nrtyantam barhinam abhi nrtyati. 


Sometimes He would quack in conformity to the quack of geese, 
and sometimes He would dance in front of a dancing peacock to 
make His friends laugh. 


Sridhara Svami—“He dances about, imitating? a dancing peacock 
(barhinam nrtyantam anu abhinrtyati)—optionally: “He dances in 
front of a peacock” (barhinam abhi nrtyati = barhinam abhimukhah 
nrtyati)—while making the friends laugh (hàsayan = sakhin 
hàsayan)." 


Sanatana Gosvami— In reference to kala-vakyaih (with mellifluous 
utterances),?' he makes one aware that His prattle was even better 
than a parrot's. And similarly in reference to valgu (charming): The 
cooing of the cuckoos, even in the remaining portion of autumn, is 
because of the nature of Sri Vrndavana, the foundation of all. The 
word ca (in the verse above) adds the word valgu. The sense is the 
same. 

"Targeting a peacock, He dances" (barhinam abhi nrtyati — 


before this one although it is not numbered. Although that verse is neither 
in Sridhara Svami’s edition nor in Vallabhacarya’s edition, it is commented 
upon by Sanatana Gosvami and Jiva Gosvami. It is mentioned between 
parentheses in Bhaktididdhanta Sarasvati’s edition of Bhàágavatam. The 
verse is: anu jalpati jalpantam kala-vakyaih sukam kvacit, kvacit sa-valgu 
küjantam anu küjati kokilam, *Sometimes, with mellifluous utterances, 
He would prattle in conformity with a prattling parrot, and sometimes He 
would charmingly coo in imitation of a cooing cuckoo." 

30 In Bhavartha-dipika 10.15.13, Sridhara Svāmī glosses anu as anukrtya. 
31 This denotes the verse that is not accepted by Sridhara Svāmī (see the 
translation in the above footnote). 
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barhinam laksi-krtya nrtyati). This means: abhimukhah san nrtyati, 
“being in front, He dances.” “He was evidently giving that peacock 
instructions” (hdsayan = ha àsayan) (ha = sphutam) (asayan = 
tam eva upadesayan). This means: nirjitya nrtyady uparamayan, 
“Upon defeating the peacock, He stopped dancing and so on.”” 
Alternatively, He said this to make His friends laugh at the bird: “he 
doesn’t dance well.” 


Jiva Gosvami—(The first paragraph is the same.) “Targeting a 
peacock, He dances” (barhinam abhi nrtyati = barhinam laksi- 
krtya nrtyati). This means: abhimukhah san nrtyati, “being in front, 
He dances.” In Sridhara Svami’s first explanation, anu is carried 
forward. “While making the friends laugh,” because of His victory 
over that species with a dance of their kind. 


Visvanatha Cakravarti—" Targeting a peacock, He dances while 
making the friends laugh (hdsayan = sakhin hdasayan).” Or: 
barhinam hasayan, which denotes: barhinam eva rasollasayan (while 
enlivening the same peacocks). 


Vallabhacarya—“He was dancing around (abhi = abhitah) a dancing 
peacock.” Sometimes the boys would laugh at a peacock: “he can’t 
dance.” 


Anvitartha-prakasika—Anu means anukrtya (imitating). 


10.15.12 
megha-gambhiraya vaca namabhir düra-gàn pasün | 
kvacid ahvayati pritya go-gopala-manojnayad || 


megha—[like the rumbling of] clouds; gambhiraya—deep; vaca— 
with a voice; nàmabhih—by the names; diira-gan—who had gone 
far; pasün—the animals; kvacit—sometimes; ahvayati—He calls; 
pritya—with love; go-gopàála-manojfiaya—which enchants the cows 
and the cowherds. 


32 Sanatana Gosvami takes dsayan as a verbal form made from the root 
as gatau diptau ca (to go; to shine): He was making the peacock shine. 
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(sah) go-gopàála-manojfiayà megha-gambhirayà vaca namabhih 
dira-gan (satah) paśūn prityà kvacid ahvayati. 


Sometimes, with love He would call the strayed animals by their 
names with a voice sonorous like the rumbling of clouds that 
enchants the cows and the cowherds. 


Sanatana Gosvami—The animals are cows, bulls, older calves, and 
so on. Or pasün denotes all the four-legged ones, beginning from 
His cows. The syntactical connection is: düra-gàn satah pasün (the 
animals, who had gone far). As a double meaning, being devoid of 
intelligence is stated, since they went far away from Sri Krsna's side. 
“With love, He would call them by their names" (námabhih = tat- 
tat-samjnabhih), such as Ganga, Yamuna, Hamsi, and Dhavali. For 
this reason it was done with a special love for the cows among the 
animals; or the sense is it also indicates other instances. “He called 
them only with His voice (vaca = vacanena eva)—not with a flute— 
that attracts the hearts (manojfiayad = cittakarsinyad) of everyone 
and of the animals." How is the voice? megha-gambhiraya, which 
means: meghasya garjita-vad gambhiraya (deep like the rumbling of 
a cloud). Such a voice is part of the nature of a mahà-purusa. Or it 
is in consideration of calling the strayed animals in a particular way. 


Jiva Gosvami—Regarding pasün: As a double meaning, being 
devoid of intelligence is stated, since they went far away from Sri 
Krsna's side. In point of megha: The rumbling of clouds is indirectly 
indicated. The voice was deep like that—only by the nature of a 
maha-purusa. 


10.15.13 
cakora-kraunca-cakrahva-bharadvajams ca barhinah | 
anurauti sma sattvanam bhita-vad vyaghra-simhayoh || 


cakora-kraunca-cakrahva-bharadvajan—the cakora, curlew, heron, 
and skylark; ca—and; barhinah—peacocks; anurauti—He imitates 
the sound; sma—(used for expressing the past tense) (or a verse 
filler); sattvanam—among living beings (the animals, or the boys); 
bhita-vat—as if afraid; vyaghra-simhayoh—of tigers and lions. 
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(sah kvacit) cakora-kraufica-cakrahva-bháradvajan barhinah ca 
anurauti. (sah) sattvanam (madhye san) vyaghra-simhayoh bhita- 
vad (bhavati). 


Jiva Gosvami / Vallabhacarya— 

(sah kvacit) cakora-kraufca-cakrahva-bharadvajan barhinah ca 
anurauti. sattvanam (madhye yah) vyaghra-simhayoh bhita-vad 
(asti, sah tam ca anurauti). 


Sometimes He imitated the sounds of a cakora bird, of a curlew, of 
a heron, of a skylark, and of a peacock. On occasion, He acted like a 
living being afraid of tigers and lions. 


Sridhara Svami—‘“He makes noise, imitating the cakoras and 
so on (anu rauti = anukrtya rauti).” And sometimes “He as if 
becomes afraid (bhita-vat = bhita-vad bhavati) of tigers and lions 
(vyaghra-simhayoh = tabhyam), out of all living beings (sattvanam 
= sattvanam madhye).” This means He flees when living beings flee. 
Alternatively: tayoh sattvanam balodrekanam bhita-vad bhavati, 
“He as if becomes afraid of the surplus of strength (sattvanam = 
balodrekanam) of those two.” 


Sanatana Gosvami—Kvacit (sometimes) is carried forward. A 
cakora drinks moonlight. A krauñca eats the cificota plant. A 
cakrahva is a cakravaka. A bharadvaja is a bharadvaja; the suffix 
a[n] is added without a change in meaning. It is a bird known as 
vyaghrata (skylark). “Sometimes imitating one among the cakoras 


33 Commenting on Sridhara Svami’s commentary, Vamsidhara Pandita 
says that in this explanation the genitive case in sattvanam stands for the 
ablative case (Bhàvartha-dipikà-praküsa), like Sridhara Svami’s gloss of 
vyaghra-simhayoh as tabhyam indicates. This is because by rule the object of 
fear takes the ablative. Moreover, the word sattva can mean bala (strength). 
The definition is: sattvam gune pisacadau bale dravya-svabhavayoh, atmatve 
vyavasayasu-cittesv astri tu jantusu, “Sattvam means: guna (a mode of 
material nature; a good quality), pisaca-adi (imps and so on), bala (strength; 
power), dravya (thing), svabhdava (nature, condition), átmatvam (the state 
of being dtm, that is, transcendence), vyavasaya (firm determination), asu 
(life air), and cittam (consciousness); in the neuter and masculine genders 
sattva means jantu (living being)" (Medini-kosa). 
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and so on, He makes noise (anu rauti — anukrtya rauti)." 'The 
aisvarya of being endowed with all potencies, and so forth, is to be 
understood as before even in that regard. 

Regarding bhita-vat, the suffix vat[i] (as if) is due to the joviality 
of play; also because those two are not injurious (in Vrndavana), 
in truth it is because there is no fear from either one of those two. 
There is another rendering: yatha anyah kascid balakah bhitah 
bhavet, tatha eva bhitah syat, “He might be afraid like some other 
boy might be afraid," by the nature of balya-lilà. The word sma 
means this is well-known, that is, there is no doubt about it. 


Jiva Gosvami—(The commentary is the same. In addition:) In 
the latter explanation of Sridhara Svāmī, the meaning of bAita- 
vat is: bhitayate (He acts like one who is afraid). There is another 
explanation: sattvanam madhye yah vyaghra-simhayoh bhitah tad- 
vac ca anurauti sma, *Like one who, among living beings, is afraid of 
tigers and lions, He imitated sounds." That was for the sake of the 
joviality of seeing some fear in one of His friends. 


Visvanatha Cakravarti—However, “He as if becomes afraid (or He 
is like a person afraid) (bhita-vat = bhita-vad bhavati) due to the 
sound (sabdena is added) of tigers and lions among living beings 
(sattvanam = pràninàm madhye)." When the companions flee, He 
Himself flees. In truth He has no fear, by virtue of innate intrepidity. 
This is stated with the suffix vat[i] (like; as if). 


Baladeva Vidyabhisana—“He imitates (anurauti = anukaroti) the 
cakora and so forth.” [...] When living beings flee, He too flees. 
The absence of fear is illustrated with the suffix vat[i], for He is 
exceedingly brave. In addition, the purpose of this is to have good 
fun by making His companions run away, though they are valorous. 


Vallabhacarya—The living entities (sattva) are hares and so forth. 
The prose order is: sattvanam madhye vyaghra-simhayoh bhita-vac 
ca anurauti, “He imitates sounds also like one who is afraid of lions 
and tigers among living entities.” The evidence for the origination 
of Rasa in this way is well-known: This is what he means to express 
with sma.*4 


34 Vallabhacarya says sma means prasiddham. Although this is not 
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10.15.14 
kvacit krida-parisrantam gopotsangopabarhanam | 
svayam visramayaty aryam pada-samvahanadibhih || 


kvacit—sometimes; kridd-parisrantam—fatigued from playing; 
gopa-utsanga-upabarhanam—who has a cushion, the form of a 
cowherd's lap; svayam visramayati—He Himself causes relaxation; 
aryam—the elder brother; pdda-samvahana-adibhih—by massaging 
the feet and so on. 


kvacit (krsnah svasya) aryam kridà-parisrantam 
gopotsangopabarhanam (tasya) pada-samvahanadibhih svayam 
visramayati. 


When His elder brother became fatigued by playing and was resting 
his head on the cushion of a cowherd’s lap, at times He would 
personally refresh him by kneading his feet and so forth. 


Sridhara Svami—Aryam means agrajam (elder brother). Visramayati 
denotes vigata-sramam karoti (He makes him devoid of being tired). 


Sanatana Gosvami—Because of the word adi (etc.), there was also 
fanning, and so on. 


Visvanatha Cakravarti— Upabarhanam means Sirsopadhanam 
(cushion). 


Vallabhacarya—The reason for massaging the elder brother's feet, 
etc., is krida-parisrantam (fatigued due to games). He was wrestling 
with the Lord. The compound gopotsangopabarhanam means: 
gopasya kasyacid utsangah eva upabarhanam yasya (him, who has a 
cushion, the lap of some cowherd). 


substantiated in Sanskrit dictionaries, his explanation is reiterated by 
Sanatana Gosvami throughout Brhad-vaisnava-tosani. This is how the 
anomaly made its way in Laghu-vaisnava-tosani. Still, the word sma is 
sometimes used in that sense in certain Upanishads, as in the Brhad- 
dranyaka (4.4.22). 
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10.15.15 
nrtyato gayatah kvàpi valgato yudhyato mithah | 
grhita-hastau gopalan hasantau prasasamsatuh || 


nrtyatah—dancing; | gayatah—singing; kva  api—sometimes; 
valgatah—frolicking; yudhyatah—fighting; mithah—one another; 
grhita-hastau—|both of Them,] by whom a hand was held; gopalan— 
the cowherds; hasantau—while laughing (or in order to laugh); 
prasasamsatuh—both of Them praised. 


kva api (tau rama-krsnau) grhita-hastau hasantau nrtyatah gayatah 
valgatah mithah yudhyatah gopalan prasasamsatuh. 


Both of Them, hand in hand every now and then, would praise 
the cowherds, who were sometimes dancing, sometimes singing, 
sometimes frolicking, and sometimes fighting with one another, and 
laugh. 


Sridhara Svami—Both of Them praised the cowherds who were 
doing a dance and so on with one another. 


Sanatana Gosvami—He talks about the two of Them simultaneously, 
specifically on the occasion of krsna-lila. “Sometimes, the two 
of Them praised." Valgatah denotes: gati-visesam kurvatah (the 
two, who were making a special move). Mithah means anyonyam 
(one another)—because of great attachment. Or mithah is only 
syntactically connected with yudhyatah (who were fighting). The 
rest was explained by Sridhara Svami. 

Alternatively, kvàpi is linked with everything: “sometimes 
dancing, sometimes singing,” and so on. In addition: kvapi mitho 
grhita-hastau kvapi hasantau bhavatah, “Sometimes taking each 
other’s hand, the two of Them were sometimes laughing.” Or these 
two words (kvàpi and mithah) are linked everywhere as modifers. 

“Sometimes They praised the cowherds,” that is, They did a 
praise: parama-vidagdhah (hey topmost experts!), sürah (O brave 
combatants!), susnigdhah (hey affectionate cronies!), and so forth. 
Or They praised while laughing, due to an upsurge of rapture 
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because of the dancing and so on. Alternatively: gopalan hasantau 
(while laughing at the cowherds), that is, They were praising them 
while mocking them: *Wow! By singing, these ones are eclipsing 
the Gandharvas, by dancing they are deriding the Vidyadharas, by 
fighting like that they will conquer the three worlds!" Thus joking, 
They offered praise while truly expressing the special glories of their 
cowherd friends. 


Jiva Gosvami— "Sometimes They praised those who were dancing.” 
Valgatah denotes: utplutya utplutya gati-visesam kurvatah (who 
were making a special move by jumping and jumping). (The rest of 
the commentary is the same.) 


10.15.16 


kvacit pallava-talpesu niyuddha-$rama-karsitah | 
vrksa-mulasrayah sete gopotsangopabarhanah || 


kvacit—sometimes; pallava-talpesu—on beds of blossoms; 
niyuddha—of fighting; $rama—due to the weariness; karsitah— 
feeble (or thin); vrksa-müla-asrayah—He whose support is the base 
of a tree; sete—He lies down; gopa-utsanga—is the lap of a cowherd; 
upabarhanah—He whose pillow. 


kvacit (krsnah) niyuddha-srama-karsitah vrksa-mülàsrayah 
gopotsangopabarhanah (san) pallava-talpesu Sete. 


On occasion He, feeble due to the weariness of fighting, would take 
support at the base of a tree and lie down on beds of blossoms, using 
the lap of a cowherd as a pillow. 


Sanatana Gosvami—In three verses, Suka, who is about to 
conclude, describes the abundant good fortune of the cowherds 
while narrating the pastime of relaxing. The word pallava (shoots) 
is a partial indication (it indicates more than what it says): “He was 
lying on beds of flowers which were soft new buds (pallava-talpesu 
= komala-nava-koraka-puspanam talpesu).” Or, since the purpose 
was not to rest on them, the beds were fashioned only with shoots 
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(pallava-talpesu = kevalam pallavaih eva racitesu talpesu). The 
plural is due to high regard because of being fashioned by many 
companions quickly with the confusion of prema right at that time. 
Or they were many: Each bed was made by all of them, who are 
most skilled, one by one (everyone made their own bed). On top 
of that, it's understood that He, unperceived by them, lied down on 
them, although they were more than many, for their pleasure, by 
being many forms by His special power. Aisvarya is congruent even 
here because it is going to be said in this way: isa-cestitah, “He who 
has actions as God" (10.15.19). 

“He was as if weary, due to fatigue—from ‘accepting’ what 
is characterized by that, such as the rise of drops of sweat, which 
were pearls on His beautifully resplendent cheek—on account of 
fighting" (niyuddha-srama-karsitah = niyuddhena sramena khinnah 
iva), that is, the wrestling pastime known as bahu-yuddha (arm- 
wrestling) only with them. 

The compound gopotsangopabarhanah means: gopasya utsangah 
eva upabarhanam yasya sah, “He who has a cushion (upabarhana 
= upadhana), the lap (utsanga = kroda) of a cowherd,” the priya- 
sakhā named Sridama, the brother of Sri Radha Devi. In this way it 
should be understood that Sridamà too was manifold there, like He 
was. Or the cushion was the lap of cowherds, that is, of someone, 
somewhere: It can be perceived simply in this manner. And that 
is because something was gathered—as a aspect of a bed for the 
comfort of being a cushion, one's own lap—by them who occupied 
the position of a cushion; Or it is because of the relinquishment, for 
His sake, even of what was fashioned by them. 


Jiva Gosvami—(The first paragraph is the same. In addition:) “He 
was as if weak, due to fatigue—which effects the rise of beautiful 
drops of sweat, pearls on His resplendent cheek—on account of 
arm-wrestling only with them" (niyuddha-srama-karsitah = bahu- 
yuddhena sramena durbalah iva). This implies that the companions 
had that kind of strength. For example, in the Agama: gopaih 
samana-guna-sila-vayo-vilasa-vesyaih, “with the cowherds whose 
attire, amusements, age, nature, and qualities were similar" (quoted 
in Krsna-sandarbha and in Priti-sandarbha). Although such is the 
case, they themselves were not engaged in killing asuras and so on. 
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In that regard, we see this: The /ila-sakti, whose purpose is that all 
of Vraja, by this quality, evokes happiness solely for $ri Krsna, stops 
their endeavor. 

Regarding gopotsangopabarhanah, the cowherds in this regard 
are somewhat older; fashioning a cushion is just for making Him 
happy. Therefore it was made. Or the relinquishment, for His sake, 
even of what was fashioned by them, is to be understood. 


Krama-sandarbha—The plurality in talpesu (on beds) suggests that 
they were made in many ways, here and there. 


Baladeva Vidyabhüsana—Karsitah means krsa-vat pratitah, “He 
looked as if He were feeble (or emaciated)." That their prowess 
is similar to His is implied. Moreover, He was called, due to being 
tired, on account of the servants’ longing for service. Their service 
was superb, by remembering that it has no connection with the 
eighteen faults. 


10.15.17 


pada-samvahanam cakruh kecit tasya mahatmanah | 
apare hata-pápmano vyajanaih samavijayan || 


pada-samvahanam—a massaging of the feet; cakruh kecit—some 
did; tasya—of Him; maha-atmanah—who is a great Soul (or who 
has a great nature); apare—others; hata-papmanah—whose sins are 
terminated (or because of whom sins are terminated); vyajanaih— 
with fans; samavijayan—properly fanned [Him]. 


kecit tasya mahatmanah pdda-samvahanam cakruh. apare hata- 
papmanah (tam) vyajanaih samavijayan. 


Some massaged the feet of that great Soul, while other sinless ones 


perfectly fanned Him with fans. 


Sridhara Svāmī—“With fans that were made with shoots and so 
forth (vyajanaih = vyajanaih pallavadi-nirmitaih).” 
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Sanatana Gosvami— In point of kecit (some), the plural is used 
because of the massage of both glorious lotus feet by many as a 
rotation, in order. Or the intention is to express the engagement in 
that of each one, three or four at a time, on the many beds. Or it is 
because more than many massaged Him, though He is one, due to 
an exceptional aisvarya. 

Mahàtmanah is poetic license for mahdtmanah, which 
signifies parama-bhagyavantah (those who are highly fortunate). 
Alternatively, it is a modifier of tasya. The sense is: aparicchinnasya 
(of Him, whose is nondelimited, as Brahman), because of His lying 
down on all beds, due to being the pervader, by a specific potency, 
only in terms of being one. 

Hata-paépmanah is construed as: hatah nija-kirtyadina Sri- 
bhagavatà eva nasitah papma jagatam api yaih te, “they by whom 
the sins ofthe worlds are terminated, that is, they are destroyed only 
by the Lord due to their own renown and so forth," from [the sorrow 
that results from] the nonexistence of the good fortune of that kind 
of service: The gist is, vayam tu papisthah eva (only we are the most 
sinful, and only that). This word (hata-papmanah) is linked with the 
first syntactical connection in this way and with the next one. 

“They fanned properly” (samavijayan = samyak avijayan) that 
is, with a mudra such as sweetly waving ever so gently, and so on. 


Jiva Gosvami—(The first paragraph is the same:) Mahatmanah is 
poetic license because of the meter. The sense is: mahatmanah, which 
signifies parama-bhàgyavantah (those who are highly fortunate). Or 
it modifies tasya, “of Him, the form of the wonderment of a great 
many virtues" (mahàtmanah = maháà-guna-ganàscarya-rüpasya). 

Hata-papmanah is construed as: hatah tadrsa-tat-sevantaraya- 
rüpah papma yaih, “those by whom sin, the form of an obstacle to 
that sort of service to Him, is ended." Thus Suka bespatters himself. 
Although they are always like that, the usage of it is like: ayam 
atmapahata-papma, “The soul is sinless” (Chandogya Upanisad 
8.1.5). This word is linked with the first syntactical connection in this 
way and with the next one too. “They fanned properly” (samavijayan 
= samyak avijayan) that is, with a mudrà such as sweetly and gently 
shaking it, and so on. 
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Krama-sandarbha—Mahütmanah denotes mahātmānah, that is, 
parama-bhagyavantah, by the rule: supam supo bhavanti, “In the 
Vedas, case endings occur instead of other case endings" (Varttika 
7.1.39). 


Baladeva Vidyabhusana—Hata-padpmanah portends: dahara-van- 
nitya-nivrtta-dosah, “those whose faults have ceased forever, like 
the faults in the inner sky of their hearts are nonexistent.” Vyajanaih 
(with fans) connotes: tala-vrntaih vàla-vyajanaih ca (with palm-leaf 
fans and with chowries). 


10.15.18 
anye tad-anuriipani manojnani mahatmanah | 
gayanti sma maha-ràja sneha-klinna-dhiyah sanaih || 


anye—others; tat-anurūpāņi—suitable for that [occasion]; 
manojfiani—enchanting; maha-atmanah—of the great Soul; gayanti 
sma—sang; mahá-ràja—O great king; sneha—due to affection; 
klinna—wet (melted); dhiyah—whose minds (hearts); sanaih— 
gently. 


mahā-rāja! anye  sneha-klinna-dhiyah | tad-anurüpàni — (gitani) 
mahatmanah manojfiani sanaih gàyanti sma. 


Maharaja! Others, whose hearts melted out of affection, gently sang 
appropriate songs for the occasion that were delightful to the great 
Soul. 


Sanatana Gosvami— Tad-anurüpàáni means: tasya avasarasya sri- 
bhagavatah anurüpàni yogyani gitani, “They sang songs—gitani is 
added—suitable (anurtipani = yogyani) for that occasion, that is, for 
the Lord.” Mahatmanah is like before. Alternatively: “The songs of 
the great Soul, that is, of Him who is deep like millions of oceans— 
in other words: although He is more than unshakable—, attract the 
heart” (manojriani = cittakarsakani) because the songs have various 
amazing intonations, rhythms, etc., and because they are imbued 
with the divine gopis’ qualities, and so on. 
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The substance of the vocative mahdaraja is: “Even an emperor 
like you cannot have so much fun." Or mahardja is part of a 
compound: mahd-raja-sneha-klinna-dhiyah, which means: “Others, 
whose hearts melted (klinna-dhiyah = Grdra-cittah santah) by an 
affection that is exceedingly illuminating, that is, which is the very 
best (maha-raja-sneha = atyanta-prakasamàna-snehena = parama- 
sresthah snehah tena)—and therefore—sang (gayanti sma = agayan) 
ever so lightly (sanaih = laghu laghu)" since their throats were 
choking and their eyes brimmed with tears. The expression here of 
the state of being one whose heart is melted, by virtue of affection, 
intends to convey the special manifestation of that, inasmuch as their 
nature is to sing. Alternatively, by the mention of this pair of words 
(sneha-klinna-dhiyah sanaih) at the very end, a connection also with 
the pair of sentences in the previous verse should be looked into. 


Jiva Gosvami—Sanaih is because of being suitable for the occasion 
of repose and because of being a token of the best songs. 


Visvanatha Cakravarti—The word yasamsi (they sang “the glories”) 
needs to be added to tad-anurtipani (which are in conformity with 
that). 


10.15.19 
evam nigidhatma-gatih sva-mayaya 
gopatmajatvam caritair vidambayan | 
reme rama-làlita-pada-pallavo 
gramyaih samam gramya-vad isa-cestitah || 
(indra-vamsa) 


evam—in this way; nigüdha-átma-gatih—whose own course is 
concealed; sva-mayaya—by His magic; gopa-atmajatvam—being the 
son of a cowherd; caritaih—by activities; vidambayan—imitating; 
reme—He took pleasure; ramd-lalita—are caressed by Laksmi; 
páda-pallavah—He whose blossomlike feet; gramyaih samam—with 
rurals; gramya-vat—iike a rural; i$a-cestitah—He who has actions as 
God. 


(krsnah) sva-mayaya nigidhatma-gatih rama-lalita-pada-pallavah 
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isa-cestitah caritaih gopatmajatvam vidambayan gramyaih samam 
gramya-vad evam reme. 


While imitating being the son of a cowherd, through activities, He, 
whose own mode is concealed by His magic, whose blossomlike feet 
are fondled by Rama and who performs godly acts, took pleasure in 
this way, like a rural with other rurals. 


Sridhara Svami—Regarding isa-cestitah: Although His nature 
is concealed, every now and then some patterns of behavior that 
pertain only to God are seen in Him (isa-cestitah = antarantara 
isasya eva cestitani drsyante asmin sah). 


Sanatana Gosvami— While pointing out another yet-unmentioned 
cowherd pastime done on that day, he concludes that day's forestial 
fun. Evam means ukta-prakàrena (in the way that was told). Or: 
evam caritaih, which means: idrsaih cestitaih, ““With these kinds of 
activities," He derived pleasure (reme = ratim prapa) although His 
blossomlike feet are fondled by Rama." The greatness of the delight 
of cowherd fun over the greatness of the delight of Maha-Laksmi’s 
fondling His lotus feet is implied. Or: *while His blossomlike feet 
(pada-pallavah = pàda-pallavah san) were fondled by Sri Radha 
Devi,” who is Rama by the derivation: ramayati sada tam iti rama, 
“She always delights Him, thus She is Rama.” By massaging and 
so on for the sake of dispelling the fatigue of roaming in the divine 
woods, the fact that pleasure is helpful is illustrated. 

What was He doing? “He was manifesting (vidambayan = 
prakatayan) the state of being the son of a cowherd.” Or, insofar as 
the letters d and / are essentially the same, “He was strengthening 
that state of being” (vidambayan = vilambayan = sthiri-kurvan). The 
syntactical connection of caritaih (with activities) is optionally done 
right here. In this way Suka makes the listeners perceive the Lord’s 
idea: “I was born from Nanda.” 

Someone might wonder: “How can His imitating that sort of 
aisvarya, which is manifest, be accomplished?” To that he says: 
sva-máyaya nigidhdatma-gatih, which signifies: svasya mayakhya- 
Saktya krpaya và nitaram güdhà acchadita atmanah gatih yena 
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sah, “He by whom His own might (gati = aisvarya), characterized 
by being dimarama and pürna-káma, is continuously concealed 
(nigüdha = nitaram àácchàdita) by the potency called Maya, or by 
mercy." Another analysis is: nitaram gudha atma-gatih yasya, “He 
whose special sweetness (Gtma-gati = nija-madhuri-visesa) is wholly 
confidential (güdha = atirahasya)," that is, even the Upanisads 
cannot know it. 

Therefore: *He took pleasure like some rural friend, that is, like 
a master (gramya-vat = kascid gramyah bandhuh iva = prabhuh iva), 
takes pleasure with some rural friends (gramyaih samam = kaiscid 
gramyaih bandhubhih samam).” As such there is the state of being 
most ordinary. The sweetness of cowherd fun too is made to be 
perceived by that. 

“Then how can the revelation of godhood, which is stated 
everywhere, make sense in this matter?" To that he says: isa-cestitah, 
which means: isasya cestitam yasya sah (He whose behavior relates 
to God). The substance is: because those various deeds transcend 
the world. By being both worldly and otherworldly in this way, the 
revelation of a specific godhood is established as before. 

Another rendering of nigüdhaütma-gatih is: nigüdha atmanah 
gatih gamanam yena, “He by whom a secret going to Gokula was 
done through the medium of Vasudeva (atmanah = Sri-vasudeva- 
dvara),” due to knowing that His birth occurred only from Nanda 
and due to a behavior in conformity with that. The main means of 
accomplishing the imitation of being a cowherd's son is stated thus. 

Alternatively: *He, even the behavior of whom is endowed 
with all godly capabilities (isa-cestitah = isam sarvaisvarya-yuktam 
cestitam api yasya)—or: “although He is endowed with the mode 
of godly supremacy” (isa-cestitah = aisvarya-cesta-yuktah api)— 
took pleasure like a rural.” The glory of a character like a rural’s is 
implicitly greater than the glory of behavior as God. 


Jiva Gosvami—Pointing out another, yet unmentioned cowherd 
pastime, he concludes while expounding that such a pastime too is 
extremely dear to Him. “He got pleasure (reme = ratim prapa) in 
this way, that is, in the manner of amusements in Vrndavana (evam 
= vrndavana-vihara-prakarena), although He is rama-lalita-pada- 
pallava (His blossom-like feet are caressed by Laksmi) in another 
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avirbhava of His." Given that there is happiness here in this manner, 
a disregard even for that sort of happiness is intimated. 

He got pleasure while doing what? “While imitating the 
worldly state of being a cowherd's son (gopatmajatvam = laukikam 
gopatmajatvam) with activities whose forms, in reference to nandas 
tv atmaja utpanne, “Nanda, however, became euphoric when his 
son was born” (10.5.1) were otherworldly. ” In other words, “while 
making the state of being a cowherd’s son the form of a deficient 
comparision.” This means, “while demonstrating the otherworldly 
state of being a cowherd’s son in Him.” 

“How can the Lord possibly be a son?" To that he says: 
sva-máyaya nigidhatma-gatih, which signifies: sve ye sri-nanda- 
yasodadayah pitradi-riipah tesam mayayà krpaya vatsalya-vasatayà 
ity arthah, atah eva nitaram güdhà sarvesam apy agamyà atma-gatih 
mahà-pranaya-maya-nija-madhuri-visesah yasya, “By the mercy of 
Sri Nanda and Sri Yasoda, His parents, and of others, that is, due to 
being under the control of vatsalya, He is one whose own mode of 
being, that is, His special sweetness imbued with great intimacy, is 
continuously hidden, meaning it cannot be known by anyone.” 

As a result: “He took pleasure like some village friend takes 
pleasure with some village friends (gramyaih samam gramya-vat 
= kaiscid gramyaih bandhubhih samam kascid gramyah bandhuh 
iva).” The gist is: That kind of comparison applies to friendship like 
it does for being a son. 

“Then how can the revelation of godhood, which is being stated 
everywhere, make sense in this matter?” To that he says: isa-cestitah, 
which means: isam sarvaisvarya-yuktam cestitam yasya, “He whose 
behavior is endowed with all godly capabilities.” The sense is: Only 
His /ila-sakti, being of that kind, effects everything although the 
Lord doesn’t pay attention to her. 


Visvanatha Cakravarti—His own aisvarya is covered by His 
Yogamaya (sva-màyayá nigiidhatma-gatih = sva-yoga-mayaya 
avrtatmaisvaryah). “While concealing (vidambayan = tiras-kurvan), 
by means of His deeds (caritaih)—although He is the son of a 
cowherd—the fact that He is the son of a king (gopdatmajatvam = 
bhüpàla-putratvam)..." The drift is: Even He doesn’t know how to 
do a pastime in this way. Medini states: gopo gopalake gosthadhyakse 
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prthvi-patav api, “Gopa means gopdlaka (cowherd), gosthadhyaksa 
(the superintendent of a pasture), and prthvi-pati (king)." 

Although by considering the aisvarya He is ramda-lalita-pada- 
pallavah (He whose blossomlike feet are fondled by Laksmi), after 
concealing that He took pleasure like some village friend takes 
pleasure with some village friends (gramyaih samam gramya-vad 
reme = kaiscid gramyaih bandhubhih saha kascid gramyah bandhuh 
iva reme). 

His aisvarya is not just covered wholly and entirely: That is 
what he talks about with isa-cestitah, which signifies: isam aisvarya- 
mayam cestitam yasya sah, “He whose action involves godly might 
(isa = aisvarya-maya)" on the occasion of killing asuras, etc. 


Baladeva Vidyabhüsana— "He got pleasure in this way, meaning in 
the manner of having fun in Vrndatavi.” By this it’s implied that 
pleasure in the amusements in Vaikuntha is not like this. *By mercy 
for His own (sva-màyayá = svesu krpaya),” He is nigidhatma-gatih, 
that is, *He by whom His godly might, which is transcendentally 
pure (atma-gatih = visuddha-nijaisvaryam yena sah), is continuously 
concealed (nigüdha = nitaram güdhà), meaning it is established as 
another human act." 

“While concealing (vidambayan = tiras-kurvan) being the son 
of a cowherd, though He Himself is the son of a cowherd, or “while 
concealing being a prince,” by deeds such as killing Pütanà and so 
on...” 

The compound rama-làlita-pada-pallavah means: ramayà Sri- 
gokula-maha-laksmya lalitau lalitau ipsitau pada-pallavau yasya 
sah, “He whose blossomlike feet are desired by Rama, that is, by 
the Maha-Laksmi of Sri Gokula (Laksmi performed austerities in 
Srivana)—this meaning is obtained with evam vrndàvanam Srimat 
(Vrndavana, which has Sri) and so on (10.15.9).” Nonetheless, at 
the time of terminating the asuras and the like, His own aisvarya 
might become manifest. That is what he says with isa-cestitah, which 
signifies: isam aisvarya-mayam cestitam yasya sah, “He whose action 
involves godly might.” However, in the amusements with all of them, 
there is no aisvarya. This is stated with gramyaih samam gramya- 
vat, which means: gramyaih bandhubhih samam gramyah bandhuh 
yatha, “He took pleasure like a rural friend with a rural friend." 
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10.15.20 
$ridamà nama gopalo rama-kesavayoh sakha | 
subala-stokakrsnadyà gopah premnedam abruvan || 


$ridàmà nama—named Sridama; gopalah—the cowherd, rāma- 
kesavayoh—of Rama and Ķeśava; sakha—the close friend; subala- 
stokakrsna-adyah—among whom the foremost are Subala and 
Stokakrsna; gopah—cowherds; premna—with love; idam—this; 
abruvan—said. 


sridamà nama gopdlah rama-kesavayoh sakha gopah (ca) subala- 
stokakrsnadyah premnà idam (vacanam) abruvan. 


The cow herder named Sridama, a close friend of Rama and Kesava, 
as well as Subala, Stokakrsna and other cowherds spoke with love 
as follows. 


Sridhara Svami—Suka mentions Sridama and others to demonstrate 
the state of being isa-cestita (He who has actions as God). 
‘Stokakrsna’ is someone. 


Visvanatha Cakravarti—(The commentary is the same. In addition:) 
The sense of premnà (with love) is: krsna-ramav eva sva-vyàjena 
tala-phalani bhojayitum, “to induce, with their own pretext, only 
Krsna and Rama to eat tāla fruits." 


Sanatana Gosvami—Having partially indicated the fun on another 
day also with the fun of the first day, now, on the occasion, with 
Sridama and so on he says: Sometimes, out of affection for those 
in His inner circle, He directly manifested some aisvarya too at the 
time of herding cows. 

Subala and the others are sakhās. The mention of Sridama at 
first is because of excellence, in terms of intense friendship; or it is 
because he is predominant in that sort of statement. Stokakrsna is 
the name of some cowherd. In terms of having the same name it's for 
the sake of friendship. Or, krsna is from his name-giving rite; he was 
born before Krsna. Nonetheless, in every way 'Stokakrsna' is from 
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the renown as one who is junior to Krsna. By the word adi (et al.), 
Am$u, Arjuna, Visala, Vrsabha, Ojasvi, Devapratha, Varüthapa, 
Bhadrasena, and others are to be known as primary. 

Concerning premna, “with love," but not “out of greed for tāla 
fruits” nor “to kill a bad guy,” rather only for the sake of the special 
priti (bliss or affection) of His entourage. The substance is: just by 
the nature of prema characterized by requesting some desired thing. 
Alternatively: just by an anuràága for His high repute of subduing 
villains and the like. 


Jiva Gosvami—(The first paragraph is the same. In addition:) The 
mention that he is a sakha of Rama is due to his predominance in 
that fighting. Subala and the others are sakhas. The mention of 
Sridama at first is because he is primary among the sakhas. By the 
inappropriateness of another one named Krsna engaged in herding 
cows in the same Vraja, ‘Stokakrsna’ is to be known as a name of 
four syllables. In that regard, this is obtained: A name ofthat sort was 
revealed by his father, who was fully rejoicing after considering as 
follows: *The boy will follow Krsna, therefore the name too, which 
will follow His, will take place for the sake of a special intimacy." 

(This paragraph is the same.) Concerning premna, “with love,” 
but not “out of greed for tala fruits" nor “to kill a bad guy," rather 
just for the sake of the special priti of the near and dear (or to show 
a special priti to the near and dear). The substance is: just by the 
nature of prema characterized by requesting some desired thing. 

Or: with their own pretext consisting of the desire to bring 
about that kind of snack for Sri Krsna and Sri Rama. In that regard 
also, “with love imbued with friendship” is obtained. Moreover, the 
friendship occurs only due to being of the same jati (caste), and so it 
involves the knowledge of mutual power and so forth. For instance, 
they said: asman kim atra grasità nivistan ayam tatha ced baka-vad 
vinanksyati, *Will it devour us after we enter it? If so, like Baka it 
will perish in a moment because of Him" (10.12.24). Additionally, it 
will be said in the next one: rama ràma. Consequently, this is proven: 
Itis simply a love imbued with friendship that pertains to the nature 
of vira-rasa like the request for assistance in those various battles 
with Arjuna. 
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Krama-sandarbha—He talks about an incidental occurrence on the 
general occasion of the pastime of grazing cows. Premnà denotes: 
“with a love which involves a request that is appropriate for a dear 
friend and with their own pretext consisting of the desire to make 
the two of Them snack on that." 


Baladeva Vidyabhüsana— $ridàmà is Sri Radha’s elder brother. He 
is a pitha-marda (lit. one who rubs the back), a sakha. 


10.15.21 
rama rama maha-baho krsna dusta-nibarhana | 
ito "vidüre sumahad vanam talali-sankulam || 


rama—O Rama; rama—O Rama: maha-baho—O You whose arms 
are big; krsna—O Krsna; dusta-nibarhana—O killer of rogues; 
itah—from here; avidüre—not too far; su-mahat vanam—a very big 
forest; tala-ali—with rows of palm [trees]; sankulam—crowded. 


rāma! rama! mahà-bàho! krsna! dusta-nibarhana! itah avidüre 
sumahad vanam  talali-sankulam (asti). 


“Rama, Rama! Hey you of mighty arms! O Krsna, slayer of rogues! 
There is a very large forest not too far from here crowded with rows 
of palm trees. 


Sridhara Svami—Taldli-sankulam means tala-panktibhih vyaptam 
(filled with rows of palm trees). 


Sanatana Gosvami—By the etymology: ramase kridasi, “Ramase 
(you take pleasure) means kridasi (you have fun),” the sense of 
the vocative rama is: “Upon going to Talavana, start the game of 
making tala fruits fall.” 

Or the sense is causative: ramayasi kridayasi sukhayasi và, “He 
makes one delight, that is, either he makes one play or he makes one 
happy." By this derivation, the idea is: asman ramayasi (you delight 
us). The repetition “rama rama” is due to great respect. The respect 
is for the purpose of inciting him to cause the fall of tala fruits. The 
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vocative is at the beginning for this reason. 

Regarding mahd-sattva (O You who have great strength) (in 
Vallabhacarya’s edition, instead of maha-bàho), the gist is: “Nothing 
is impossible in your case. You are the strongest.” “O Krsna!” The 
drift is: “Since You are dense paramananda, You should make us 
happy too." The vocative dusta-nibarhana (O silencer, killer, of 
rogues) is said due to directly seeing the killing of Vatsasura and 
of others. The gist is: To kill Dhenuka too, who blocks Talavana, 
making tāla fruits fall is the right thing to do. 

The vocatives dusta-nibarhana and maha-sattva are related: He 
is a silencer of rogues as one who is very strong, and is very strong 
as a silencer of rogues. And by that, their own fear of the rogue is 
autimatically dispelled. 

“From here" (itah) means “from Govardhana," since They 
were grazing the cows mostly there at that time. For example, in $ri 
Hari-vamsa, in the same context: 


ajagmatus tau sahitau go-dhanaih saha gaminau | 
girim govardhanam ramyam vasudeva-sutav ubhau |l 


“Both of Them, Vasudeva’s sons, arrived together. With the cows, 
They habitually went to delightful Govardhana Hill.” (Hari-vamsa 
2.13.2) 


Avidüre means anatidüre (not too far), inasmuch as it happens to 
be within four krosas (8 miles /13 km) east of Sri Govardhana. For 
instance, in Varaha Purana: 


asti govardhanam nàma ksetram parama-durlabham | 
mathurà-pascime bhage adürád yojana-dvayam || 


“There is an extremely hard to attain holy place called Govardhana, 
which is not far, two yojanas, in the region west of Mathura." 
Likewise: 


asti talavanam nama dhenukasura-raksitam | 
mathura-pascime bhage adurad eka-yojanam || 
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“There is a place called Talavana, guarded by the demon named 
Dhenuka. It is not far, one yojana (8 miles / 13 km) in the region in 
the west of Mathura." 


The forest is very large (sumahat) because it pervades two krosas. 
This detail is stated in Sri Hari-vamsa: 


sa tu desah samah snigdhah sumahan krsna-mrttikah | 
darbha-prayah-sthali-bhito lostra-pasana-varjitah || 


“That land was level and smooth, very wide, and its soil was black. It 
had become a place where darbha grass was prominent. There was 
neither rock nor pebble.” (Hari-vamsa 2.13.5) 


Jiva Gosvami—(The commentary is the same. In addition:) While 
saying, with dusta-nibarhana, that Krsna’s strength is meaningful 
and while illustrating, with mahd-sattva, that Balarama’s strength 
had not been tested, they urge only Him. There is also this verse in 
Sri Hari-vamsa: 


govardhanasyottarato yamunda-tiram àsritam | 
dadrsate ca tau virau ramyam talavanam mahat || 


“To the north of Govardhana, those two heros, based on the 
Yamuna’s bank, saw the great and delightful Talavana.” (Hari- 
vamsa 2.13.3) 


In the above verse, govardhanasyottaratah is formed by the rule: lyab- 
lope paficami, “The ablative case is used when there is a deletion of 
the suffix /I]ya[p]."9 The explanation is: govardhanasyottara-bhage 
tad-antar-gatesana-kone sthitva dadrsate, “The two of Them saw it, 
being situated in a region to the north of Govardhana, that is, in the 
northeast, which is included in it." 


35  Jiva Gosvàmi formulates this as follows: gamyasya yab-antasya 
karmano 'dhikaranác ca paficami, *When an indeclinable participle ending 
in ya[p] is understood, the ablative case is applied after the karma or 
adhikarana of that participle" (Hari-nàmamrta-vyàkarana 684) (paficami- 
vidhane lyab-lope karmany upasamkhyanam, Kasikà 2.3.28). 
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Regarding yamunáà-tiram à$ritam above: Further from the 
border of Madhuvana, of which Madhupuri (Mathura) is in the 
middle, in a straight line beginning from the end of the portion of 
the Yamuna located in the southeast, there is a portion of her bank, 
at the edge of that forest, that is a village, named Talasi. Talavana 
is located in the southwest of that town. There is another portion, 
named Taraphara, in the west of it. Talavana is at the border of 
Taraphara. And that detail is mentioned in Sri Hari-varisa: sa tu 
desah samah... (see above). 


Visvanatha Cakravarti—“Not far from Govardhana (ito "vidüre = 
govardhanad avidüre)." Within four krosas is a forest that pertains 
to a region called Taraphara, Talasi.*° This is from Varaha Purana: 
asti talavanam nama... (see above). It should be explained as follows: 
pascime bhàge means pascad-bhave bhage (in the portion whose 
place is the west), which means nairrta-kone (in the southwest), 
due to seeing it right there. Talali-sankulam means talanam alibhih 
vyaptam (filled by rows of palm trees). As a pun, being a delectable 
kind of fruit is implied by the fact that the color of the tāla fruits is 
the color of bees (ali). 


10.15.22 


phalàni tatra bhürini patanti patitani ca | 
santi kintv avaruddhàni dhenukena durātmanā || 


Phalani—the fruits; tatra—there; bhurini—many; patanti—are 
falling; patitani ca—and have fallen;  santi—are; kintu—but; 
avaruddhani—blocked; dhenukena—by Dhenuka; dur-atmana— 
whose nature is bad. 


tatra (vane) phalani bhürini patanti patitani ca santi. kintu (tani) 
dhenukena duratmana avaruddhani. 


“Many fruits there have fallen and are falling, but are withheld by 
Dhenuka. He has a wicked nature. 


36 = Talalasi (Sundara-Krsna Dasa's edition). Some say these sites are called 
Talsi and Tarphar. Moreover, Govardhana is directly west of Mathura, and 
Vrndavana is north of Mathura. 
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Sanatana Gosvami—‘“They are falling and have fallen (patanti 
patitani ca),” hence the idea that an effort is needed to make them 
fall is repudiated—because the tāla fruits, being ripe, were falling by 
themselves. This is understood as a game in the month of Bhadra, 
for the most part, because of the ripening of all the tāla fruits only 
then. Thus, this pastime should be understood as occurring after the 
subduing of Kaliya—which was done in the hot season (grisma)— 
in accordance with statements in Sri Visnu Purana (fifth canto, 
chapters seven and eight) and so on. 

"Then should we go there and bring them?" To that they say: 
"They are restricted,” that is, withheld (avaruddhani = avrtani 
= raksitani). “Then should they be pre-ordered and brought?” 
In that regard they say: duratmana (by the wicked soul). There is 
another rendering. “Why should another's property be grabbed?” 
They say duràtmanà in response, which means: dusta-daityena, “[by 
Dhenuka,] who is a wicked demon." The drift is: ^ After killing him, 
there will be no wrong in grabbing his belongings." Alternatively: 
The fruits of a forest can be enjoyed by everyone due to being 
common property, therefore they are withheld by him only because 
he has a bad nature, and so they can be taken. 


Jiva Gosvami—(A dditions in this paragraph are underlined.) “What 
happened after that?" Expecting this, here he reiterates their speech 
endowed with a yearning. “They are falling and have fallen." The 
facts that they are intensely sweet due to being thoroughly ripe and 
are uselessly perishing are intimated, and so an effort to make them 
fall is repudiated. This a game in the month of Bhadra, for the most 
part, because of the ripening of all the tāla fruits only then. Thus, 
this pastime should be understood as occurring after the subduing of 
Kaliya—which was done in the hot season (grisma)—in accordance 
with statements in Sri Visnu Purana and so on. In that regard, in 
Visnu Puràna, being obtained by the sequence is the reason, but in 
Hari-vamsa that pastime is described, beginning from: 


damite sarpa-raje tu krsnena yamuna-hrade | 
tam eva ceratur desam sahitau ràma-kesavau || 


* When the king of serpents had been subdued by Krsna on the 
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lake near the Yamuna, Rama and KeSava wandered in that region 
together.” (Hari-vamsa 2.13.1)? 


“The fruits are common property, due to being in a forest. Should we 
go there and bring them ourselves?" To that they say: avaruddhani 
(they are withheld). *Should we request him by offering some of 
them and then take some other tāla fruits?" They oppose this with 
duratmana, and so the idea is: “After killing him, there will be no 
wrong in getting his goods.” 


10.15.23 
so "tiviryo ’suro rama he krsna khara-rüpa-dhrk | 
atma-tulya-balair anyair jfiatibhir bahubhir vrtah || 


sah—he; ativiryah—exceedingly vigorous; asurah—a demon; 
rama—O Rama; he krsna—O Krsna; khara-rüpa—the form of a 
donkey; dhrk—attained (has assumed); atma-tulya-balaih —whose 
strength is similar to his; anyaih—by others; jnatibhih—who are 
relatives; bahubhih—who are many; vrtah—who is surrounded. 


sah (dhenukah) ativiryah asurah (asti). rama! he krsna! (sah) khara- 
rüpa-dhrk àtma-tulya-balaih anyaih jfiatibhih bahubhih vrtah. 


*He is an exceedingly powerful demon, Rama! Hey Krsna, he has 
assumed the form of a donkey and is surrounded by many others, his 
relatives, whose vigor is similar to his. 


Sanatana Gosvami— "Moreover, those fruits are not eaten by 
anyone, out of fear of him." In two verses they prompt Them to 
action in this way. “He is very strong" (ativiryah = maha-balah). 
This is a statement directed at Rama for the purpose of generating 
envy. The mention that he has assumed the form of a donkey (khara 


37 In the second canto of Hari-vamsa, chapters twelve, thirteen, and 
fourteen relate Kàliya's banishment, the killing of Dhenuka and the killing 
of Pralamba respectively. Further, Hari-vamsa 2.14.1 says Krsna, Balarama 
and the boys went to Bhandiravana, where Pralamba was to be killed, 
immediately after killing Dhenuka in Talavana. 


76 Symphony of Commentaries 


= gardabha) is directed at Krsna to make Him laugh; He is a dear 
friend and the topmost Rasika. Or that pair, khara-rüpa-dhrk and 
ativiryah, are directed at both of Them, consequently they should 
not be thought of as two careless statements due to disrespect. 
Additionally, *he is surrounded by relatives and by others, friends 
and the like" (jfatibhir anyais ca) (anyaih = mitradibhih). Another 
interpretation is that with jfiatibhih they dispel a lack of expression 
in saying anyaih (by others). 


Jiva Gosvami—( Additions are underlined.) “Moreover those fruits 
are not eaten by anyone, out of fear of him." In two verses they 
prompt Them to action in this way. *He is very strong" (ativiryah 
= maha-balah). This is a statement directed at Rama for the 
purpose of generating envy. The mention that he has assumed the 
form of a donkey is directed at Krsna to make Him laugh; He is a 
dear friend and the topmost Rasika. Or both words are directed at 
both of Them, so that the pair should not be thought of in terms of 
disrespect, only in relation to the aggregate of the two adjectives: 
khara-rüpa-dhrg apy ativiryah (he is very powerful though he has 
assumed the form of a donkey), therefore the gist is: No one opposes 
him." In addition: jfiatibhih (by relatives), and so their being much 
helpful in that regard is shown. 


Visvanatha Cakravarti— "Therefore, a test of your great strength, 
O Rama, and a test of Your being a silencer of rogues, O Krsna, 
ought to be undergone today." This mood is not contradicted by 
prema, because of the knowledge that They are the strongest, due to 
a mood of friendship for both of Them, rather it is only taken a hold 
of in terms of being an uddipana that fosters vira-rasa. In this verse 
he incites both of Them to show Their prowess. 


10.15.24 


tasmat krta-naraharad bhitair nrbhir amitra-han | 
na sevyate pasu-ganaih paksi-sanghair vivarjitam || 


tasmat—of him; krta-nara-aharat—by whom eating [or abducting] 
humans was done; bhitaih—who are afraid; nrbhih—by humans; 
amitra-han—O killer of enemies; na sevyate—is not served (not 
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inhabited); pasu-ganaih—by the multitudes of animals; paksi- 
sanghaih—by the multitudes of birds; vivarjitam—abandoned. 


amitra-han! (tad vanam) tasmat krta-naraharad (dhenukat) bhitaih 
nrbhih pasu-ganaih paksi-sanghaih (ca) na sevyate. (atah eva tad 
vanam taih) vivarjitam (asti). 


*Hey killer of foes, that forest, abandoned by animals and birds, is 
not inhabited by humans, who are afraid of that cannibal. 


Sanatana Gosvami—With krta-naraharat they hint at his having a 
bad nature. 

“Alas! Why do you, who are most affectionate, impel Me to do 
that kind of deed?" Suspecting this, they speak to Sri Krsna: “O 
killer of enemies (amitra-han)!” The drift is: “You playfully killed 
big demons, such as Bakàsura and Aghasura. This donkey is no big 
deal. Also, by slaying a scoundrel who is an enemy, Your fame will 
increase." 

Even though such an encouragement to act in this way on the 
part of them, who are the most affectionate, is not appropriate, 
still, killing him is for the sake of a special fame of His and of these 
ones, who have the habit of realizing His power. In the sundara- 
kanda of Ramayana is Sita's statement addressed to Hanuman, 
who wanted to kill Ravana and all his family so he could bring her 
back to Sri Raghunatha, that when Sri Raghunatha Himself will 
kill Ravana, His glory will increase. Thus the incitement is for the 
purpose of manifesting Krsna’s special glory, and for that purpose 
this arrangement is being made. 


Jiva Gosvami— Beginning from tasmāt, there is one unit of one 
verse and a half. With krta-naraharat they hint at his bad nature. 


Visvanatha Cakravarti—“In front of both of Us, the exceptional 
power of his and of those who are with him will be nonexistent 
like a flower in the sky.” “If so, let’s go. Both of You should make 
the people there fearless and eaters of tāla fruits. Bestow Your 
blessings.” 
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Baladeva Vidyabhüsana— "1f his strength is nothing to Us, then we 
should go. A service to people will also result." 


10.15.25 
vidyante *bhukta-purvani phalani surabhini ca | 
esa vai surabhir gandho visücino ’vagrhyate || 


vidyante—are; abhukta-pürvàni—never eaten before; phalani— 
the fruits; surabhini—fragrant; ca—and; esah—this; vai—indeed; 
surabhih—tragrant; gandhah—aroma; visücinah—spreading 
everywhere; avagrhyate—is perceived. 


(tatra) phalàni abhukta-pirvani surabhini ca vidyante. esah vai 
gandhah surabhih visücinah avagrhyate. 


“The fruits are fragrant and were never eaten before. Indeed, this 
fragrant aroma, which is spreading everywhere, is perceived. 


Sridhara Svami—Visiicinah means sarvatah prasrtah, “this aroma,] 
which has spread everywhere.” 


Sanatana Gosvami—“And they're delectable,” because of ca. 
They directly make one aware of the aroma of the fruits that were 
never eaten before: “Indeed (vai = niscaye), this scent is perceived” 
(avagrhyate = upalabhyate) mostly from the eastern wind that is 
favorable for rain in the month of Bhadra in this place. The eminence 
of the fruits and their being nearby are implied. 


Jiva Gosvami—(The commentary is the same. In addition:) What 
was told by them, thinking that all this was as if unknown to Sri 
Krsna and Sri Rama, is because it, which was as if unknown, was 
humorously inquired about in sequence by the two of Them. 


Visvanatha Cakravarti—“That forest is in which direction? Tell 
Us.” Therefore they respond. The gist of the second half of the verse 
is: “This scent was brought by the eastern breeze of the month of 
Bhadra.” 
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Baladeva Vidyabhusana—Visücinah means sarvatah visari (it 
spreads everywhere)? 


Anvitartha-prakasika—Abhukta-purvani means: pürvam na 
kadapi bhuktani (never eaten before). 


10.15.26 


prayaccha tani nah krsna gandha-lobhita-cetasam | 
vanchasti mahati rama gamyatam yadi rocate || 


prayaccha—give; tani—them; nah—to us; krsna—O Krsna; gandha- 
lobhita-cetasam—whose minds are caused to be greedy by the 
aroma; vaficha—the desire; asti—is; mahati—great; rama—O Rama; 
gamyatam—let’s go; yadi—if; rocate—it appeals [to you]. 


krsna! (tvam) nah gandha-lobhita-cetasam tani (phalani) prayaccha, 
(yatah asmakam tesu) vāňchā mahati asti. rama! yadi (tubhyam) 
rocate, (tadà) gamyatam (iti). 


* Grant them to us, Krsna! We have a huge desire: The aroma makes 
our minds greedy. Rama! If you like, let's go." 


Sanatana Gosvami— "Therefore, give them to us," because: gandha- 


38 The term visücina is made from the indeclinable word visu. It is 
also seen in Bhagavatam 4.25.55, where Visvanatha Cakravarti gives this 
explanation: visu sarvato ’ficati visücinam manah, “It goes everywhere (visu 
= sarvatah), thus it is visücina. This denotes the mind" (Sarartha-darsini 
4.25.55). Visu is used to make the word visvaric, which is like prāñc, from 
which the word pracina is formed, by the rule: aficeh kha-ramo và svarthe 
na tu disi, “Kha is applied after a word ending in añc without a change 
in meaning, but not in the sense of ‘cardinal direction" (HNV 1263; 
vibhasaicer adik-strivam, Astadhyàyi 5.4.8; Siddhanta-kaumudi 2080). Kha 
is a code word for ina. It seems that visücina is similarly formed, except that 
the va of visvafic changes to i. 

39 The word abhukta-pürvàni is what Jiva Gosvàmi calls “a mere 
compound” (kevala-samasa), that is, an abstract compound, for which there 
is no logical derivation. The sūtra is: kevala-samasas ca drsyante (HNV 
Brhat 1857). 
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lobhita-cetasam, “our minds were made greedy by the fragrance 
(gandha = saurabhya)... of tala fruits." The genitive case in nah 
(to us) has the sense of the dative. “Krsna!” Thus the statement is 
especially directed at Him, since a request like that is appropriate 
only to one who is the topmost priyatama. Or the statement is 
only directed at Rama and the compound is krsna-gandha-lobhita- 
cetasam, which denotes: “our minds were made to be greedy merely 
by a connection with the aroma of Krsna, who attracts the hearts of 
all." The idea: Though the fruits are hard to get, they might be had 
easily, simply by His power. As an implied pun: *We never have 
greed, anywhere. Our minds were made to be greedy just by contact 
with this fellow, who was greedy for fresh butter and so on." By 
humor in this way, the defect of a request, their own going, which 
is difficult to fulfill, is dispelled. Therefore: “We have had this great 
desire for them for a long time (varichasti mahati = mahati vāňchā 
tesu asmàkam cirád asti)." 

This is the hidden meaning: *I directly killed many demons, 
such as Vatsasura, but the elder brother didn't kill any, so for his 
fame Dhenuka should be killed by him. There is no fear from that 
donkey, who is slightly strong." $ri Krsna's desire thus occurred a 
long time ago, therefore: *Let's go (gamyatam). But let's not just go 
to that place occupied by the rascal by forcing ourselves to go, rather 
let's go by our own enthusiasm." This is what they say with yadi 
rocate (if you like). The suggestion is directed at him specifically 
due to the apprehension: *Going there might appeal to him at some 
point in time: his heart is overcome with affection for his younger 
brother." 


Jiva Gosvami— The genitive case has the sense of the dative. The 
repeated vocatives to both of Them is suggestive of an excessive 
engrossment. Regarding gandha-lobhita-cetasam: As a double 
meaning: “We never have greed, anywhere. Our minds were made 
to be greedy just by contact with Him, who was greedy for fresh 
butter and so on.” The statement is only directed at Sri Rama. And 
by the humor, the defect of their request, which is difficult to fulfill, 
is removed. Perceiving what was as if a nonacceptance, though the 
petition was repeatedly done in this manner, they say várichasti and 
so on with intimacy and a little impatience. 
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Visvanatha Cakravarti—“Give them to us (nah = asmabhyam) 
because we have a desire (varichasti = yatah asmakam vaiicha asti).” 


10.15.27 
evam suhrd-vacah śrutvā suhrt-priya-cikirsayad | 
prahasya jagmatur gopair vrtau talavanam prabhii || 


evam—aforementioned; suhrt-vacah—the friends’ words; srutva— 
after hearing; suhrt-priya-cikirsaya—with the desire to do the 
pleasure of the friends; prahasya—after laughing; jagmatuh—went; 
gopaih vrtau—surrounded by the cow herders; tala-vanam—to the 
forest named Tala; prabhü—the two Lords. 


prabhü evam (svayoh) suhrd-vacah śrutvā prahasya (taih) gopaih 
vrtau (santau) suhrt-priya-cikirsayà talavanam jagmatuh. 


Listening to the speech of Their friends, the two Lords burst into 
laughter. Surrounded by those cow herders, They went to Talavana 
with the desire to please them, Their cronies. 


Sanatana Gosvami—" After laughing manifestly, that is, loudly 
(prahasya = prakatam hasitvà) (prakatam = uccaih), with the desire 
to please, by expanding Their renown and so forth, Their friends, 
who are Sridama and others,” by hearing their statement imbued 
with concern. Or They laughed to dispel their uncertainties. For this 
reason Sri Kapila-deva said: 


hasam harer avanatakhila-loka-tivra- 
Sokasru-sdgara-visosanam atyudaram | 


*[A devotee should meditate on] Hari’s smile, which is exalted. It 
dries up the ocean of tears, arisen from intense sorrow, of all those 
who bow to Him.” (Bhagavatam 3.28.32) 


“Surrounded on all sides” (vrtau = paritah vestitau) from fear of 
the rascal, due to being overwhelmed with affection. In the reading 
sardham (with), the meaning is the same. The sense of prabhii is 
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"the two of Them, who are demonstrating Their ability for the sake 
of their rapture.” Or the sense is tesám isvarau (their two Lords), so 
the drift is: That is appropriate for their pleasure. 


Jiva Gosvami— They were surrounded on all sides (vrtau = paritah 
vestitau) for the sake of companionship. Prabhü denotes: “the two 
of Them, who are demonstrating Their ability for the sake of their 
rapture.” 


Visvanatha Cakravarti—They laughed (prahasya). “Aho! You must 
be telling lies, since a donkey cannot possibly be so powerful.” 


10.15.28 
balah pravisya bahubhyam talan samparikampayan | 
phalàni patayamasa matangaja ivaujasa || 


balah—Bala; pravisya—after entering; bahubhyam—with both 
arms; talan—[the forest of] palm trees; samparikampayan—while 
causing to fully shake throughout; phalani patayamasa—He made 
the fruits fall; matanga-jah—an elephant (“born from an elephant 
(which goes at will (matam-ga))”); iva—like; ojasa—by vigor. 


balah (tasmin vane) pravisya, matangajah iva ojasá (vrksan 
samparikampayati), bahubhyam talan samparikampayan phalani 
patayamasa. 


Ganga Sahaya— 
(tad vanam) pravisya balah bahubhyam ojasa talan samparikampayan 
matangajah iva phalani patayamasa. 


After entering that woodland, Bala made the fruits fall while causing, 
with both arms, the palm trees to thoroughly shake, like an elephant 
shakes trees by its strength. 


Sanatana Gosvami—The entrance of and the shaking by Baladeva 
at first is either because he was going in front due to being the elder 
brother or because of affection for the younger brother. Or it’s 
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because Sri Krsna is secondary there for the sake of his fame. 

The plural in talàn is in consideration of the shaking of many 
trees, which were together, by shaking one of them. Or he grabbed 
many of them simultaneously with both arms. “He made the fruits 
fall while fully causing a shake all over (samparikampayan = samyak 
paritah kampayan)—owing to the nature of a very strong individual; 
he did this to make the fruits, which were in the four directions, fall 
everywhere—by force, or with a jerk (ojasá = balena vegena va).” 

“Like a maddened elephant (matangajah iva = mattah gajah 
iva)” is an example of playfully causing a fall.*° 


Jiva Gosvami—The entrance and so forth of Baladeva at first is 
because he was requested at first, and so the purpose is the increase 
of his fame; even Sri Krsna was acting as if He were secondary there. 
The plural in tālān is due to the shaking of many trees, which were 
together, just by shaking one of them. Or it is due to him grabbing 
many of them simultaneously with both arms. “He made the fruits 
fall while fully causing a shake all over" (samparikampayan = 
samyak paritah kampayan), owing to the nature of one who has 
great strength. The fruits were falling far away, dispersedly, but not 
with the intent to make them crash on the head. 


10.15.29 
phalanam patatàm sabdam nisamydsura-rasabhah | 
abhyadhavat ksiti-talam sa-nagam parikampayan || 


phalanam—of the fruits; patatam—which were falling; sabdam— 
the sound; nisamya—after hearing; asura-rasabhah—the demon, a 
jackass“; abhyadhavat—tushed; ksiti-talam—the face of the Earth; 


40 According to Apte’s Sanskrit-English Dictionary, matangaja means 
‘elephant’, that is, born from an elephant; the etymology of matanga is: 
madyati anena mad-anga[c] dasya tah, “Mad is derived as “It is maddened by 
this." The letter d becomes t. The verbal root is ag[i] gatau (to go); the suffix 
afc] (called pac-ader aft] in Hari-namamrta-vyakarana) is applied (Apte, 
from Vaàcaspatyam). According to Monier-Williams, matanga, elephant, 
means “It goes at will," where matam is an adverb; in this explanation, the 
anusvara is not deleted because it is a name, by the rule: visvambharadayah 
samjna-sabdah (Hari-naémamrta-vyakarana 860). 

41 The word rasabha is made by the rule: rasi-vallibhyam ca, “[The suffix 
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sa-nagam—along with trees; parikampayan—caused to shake all 
Over. 


asura-rasabhah phalanam patatam sabdam nisamya ksiti-talam sa- 
nagam parikampayan abhyadhavat. 


Hearing the sound of the falling fruits, the demon, a jackass, rushed 
to the scene while making the face of the Earth, along with the trees, 
thoroughly shake. 


Sridhara Svami—Sa-nagam means sa-vrksam (along with the trees). 


Sanatana Gosvami— “While making the entire Earth (ksiti-talam = 
sarvam prthvim), including the mountains (sa-nagam = sa-parvatam), 
shake all over (parikampayan = paritah kampayan).” That he has 
intense power, as aforementioned, is illustrated. 


Jiva Gosvami—(The commentary is the same as Brhad-vaisnava- 
tosani.) 


Visvanatha Cakravarti—Sa-nagam signifies kula-parvataih api 
sahitam (along with the great mountains too). 


10.15.30 
sametya tarasa pratyag-dvabhyam padbhyam balamı bali | 
nihatyorasi ka-sabdam mufican paryasarat khalah || 


sametya—after arriving; tarasd—swiftly; pratyak-dvabhyam 
padbhyam—with the two hind legs; balam—Bala; bali—[the 
donkey] who is powerful; nihatya—striking; urasi—on the chest; ka- 
S$abdam——the sound ka; mufican—while releasing; paryasarat—went 
around; khalah—the wicked one. 


abha[c]] is also applied after rāsi and valli” (Unadi-sütra 3.125). Rasi is 
the causative verbal root form of ras Sabde (to make a sound), which is 
intransitive. The indicatory letter c, in abha[c], ordains the deletion of i. 
Alternatively, the verbal root is rās/r] sabde, seen in Panini's list of roots; in 
this case the letter i in rasi is only used for pronunciation. 
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khalah bali tarasà sametya pratyag-dvabhyam padbhyam balam 
urasi nihatya ka-sabdam mufican paryasarat. 


Arriving with speed, the powerful scoundrel struck Bala on the 
chest with both hind legs and ran around while braying. 


Sridhara Svami—Pratyag-dvabhyam means pascimabhyam, “with 
both hind [legs].” Regarding ka-sabdam, this is onomatopoeia, an 
imitation of the sound of the species of donkeys. The meaning of 
paryasarat is: paritah adhavat (he ran around). 


Sanatana Gosvami—“Continuously striking (nihatya = nitaram 
hatva) (hatva = prahatya) on the chest," because: bali (he has 
strength). Ka-sabdam connotes kutsita-sabdam (a despicable noise), 
due to the nature of a jackass. 

Paryasarat portends: To strike him again with those two legs, he 
ran in front, making the hind part in front of Sri Baladeva, because: 
kharah (donkey), insofar as the nature of a donkey is like that. In 
the reading khalah, he is wicked (khalah = dustah) due to him having 
such a wicked mindset. 


Jiva Gosvami—“Continuously striking” (nihatya = nitaram hatva) 
(hatva = prahatya), because: bali, which denotes balimani (he thinks 
he has strength) insofar as he has strength in the estimation of 
ordinary gods. Ka-sabdam connotes kutsita-sabdam (a despicable 
noise). The addition of kā is poetic license. Paryasarat signifies 
paritah babhrama, “he roamed around" looking for an opportunity 
to strike him again with two legs, because: khalah, that is, tadrsa- 
dusta-cestah (he has that sort of wicked mindset). 


Visvanatha Cakravarti— Regarding kd-sabdam, this is an imitation 
of a donkey's sound. Paryasarat means: paritah adhavat (he ran 
around). 


10.15.31 
punar áàsadya samrabdha upakrostà parak-sthitah | 
caranav aparau rajan balaya praksipad rusà || 
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punah—again; aàsadya—after approaching; samirabdhah—enraged; 
upakrosta—the donkey (“one who cries (or shrieks)"); parak- 
sthitah—situated in the back; caranau aparau—the other two feet; 
rajan—O King; balaya—at Bala (or to hurt Bala); praksipat— 
kicked; rusa—with anger. 


rajan! upakrosta samrabdhah punar ásadya parak-sthitah balaya 
caranau aparau rusa praksipat. 


Closing in once more, O king, the enraged shrieking donkey, 
positioned behind Bala, furiously hurled both hind feet to kill him. 


Sridhara Svami—Upakrostà means gardabhah (donkey). Parak 
means pratimukhah (behind). Aparau (the other two) means 
pascimau (the two hind ones). Balaya denotes balam hantum (to 
kill Bala). 


Sanatana Gosvami—Upakrosta is said with the intent to express 
the release of the sound kā nearby. Therefore: parak-sthitah, 
which connotes vimukham sthitah san punar etya, “being situated 
backward, he approached again.” With the vocative rajan he makes 
the king breathe freely; he was becoming dejected due to suspecting 
evil, out of prema. Or ràjan is an adjective of Dhenuka, because of 
manifesting all his fiery energy by a shining anger. 


Jiva Gosvami— Becoming near (asddya = nikati-bhüya), being 
situated at the back (parak-sthitah = vimukham sthitah san) while 
making the sound ka nearby (upakrosta = nikate eva ka-sabdam 
kurvan), he approached again (punar etya is added)." 


Visvanatha Cakravarti— Upakrostà signifies nikate eva ka-sabdam 
kurvan, “while making the sound ka nearby (upa = nikate)." Parak- 
sthitah means: prsthi-krtya sthitah, “situated by making his own back 
face him.” 


10.15.32 
sa tam grhitva prapador bhramayitvaika-panina | 
ciksepa trna-rajagre bhramana-tyakta-jivitam || 
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sah—He; tam—him; grhitva—grabbing; prapadoh—on the front 
part of two legs; bhramayitva—after whirling around; eka-panina— 
with one hand; ciksepa—threw; trna-raja-agre—at the top of a palm 
tree; bhramana- tyakta-jivitam—whose life force was relinquished 
due to the whirling. 


sah (balah) tam (dhenukam) eka-pāninā prapadoh grhitva (tam) 
bhramayitvà (enam) bhramana-tyakta-jivitam trna-rajagre ciksepa. 


With one hand, Bala grabbed him by the front part of both hooves, 
whirled him around, and flung him, whose life force had departed 
due to the whirling motion, at the top of a palm tree, the king of 
grass. 


Sridhara Svami— The king of grass is a palm tree (trna-rajah = talah). 


Sanatana Gosvami—Bala did so right when Dhenuka kicked him. 
Trna-ràja is said with the intent to express being colossal and being 
extremely high, since it is going to be said: mahda-talah (in the next 
verse). Flinging him at the top of it is for the purpose of enrapturing 
the cow herders and for the sake of playfully making the tāla trees 
fall, in order to demonstrate that Dhenuka is little and that he is the 
strongest by far. 


Jiva Gosvami—“Grabbing both feet (pddayoh) only with one hand 
and whirling him around...” The reading prapadoh is poetic license; 
the meaning is padayoh agra-bhage (on the front part of both feet). 
Previously, however, there was an acceptance of the strike of the 
hooves, due to the manifestation of his inattentiveness, to let him 
know that he was not disturbed by this. 


Visvanatha Cakravarti—“Grabbing him, Dhenuka, on the front 
part of two feet (prapadoh = padayoh agra-bhage).” Trna-rajah 
means talah (a palm tree). 


Anvitartha-prakasika—Bhramayitva is poetic license [for 
bhramayitva]. 
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10.15.33 


tenahato maha-talo vepamano brhac-chirah | 
parsva-stham kampayan bhagnah sa canyam so "pi caparam || 


tena—by that [body of Dhenuka]; ahatah—hit; maha-talah—a huge 
palm tree; vepamanah—tottering; brhat-sirah—whose top part was 
large; parsva-stham—situated at the side; kampayan—while causing 
a shake; bhagnah—crashed; sah ca—and that one; anyam——another; 
sah—that one; api—yet; ca—and; aparam—another. 


tena (khara-dehena) ahatah mahd-talah vepamanah brhac-chirah 
parsva-stham (talantaram) kampayan bhagnah. sah ca (kampita- 
talah) anyam (parsva-stham kampayan bhagnah). sah ca (kampita- 
talah) aparam api (talam kampayan bhagnah). 


Hit by that, the tottering huge palm tree, whose upper part was 
extensive, crashed while making the next tree shake, and that one 
crashed while making another one shake, and that one too crashed 
while making yet another one shake. 


Sanatana Gosvami—“Hit by that body of a donkey (tena = tena 
khara-dehena)...” “The one close-by too crashed while making 
the next one shake (sa cànyam = sah parsva-sthah ca sva-pársva- 
stham kampayan bhagnah),” and likewise ahead. Because of ca in 
caparam, “Yet another crashed while making another one shake.” 
Thus many trees crashed while making many trees shake. 


10.15.34 
balasya lilayotsrsta-khara-deha-hatahatah | 
talas cakampire sarve mahda-vaterita iva || 


balasya—of Bala; lilaya—as the pastime; utsrsta—thrown upward; 
khara-deha-hata—by the one that was struck by the donkey's body; 
ahatah—which were hit; talah—the palm trees; cakampire—shook; 
sarve—all; mahà-vàta—by a great wind; iritah—agitated; iva—as if. 


sarve talah balasya lilaya utsrsta-khara-deha-hatahatah maha- 
vateritah iva cakampire. 
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All the palm trees were hit in the manner of a domino effect because 
of the donkey's body that was cast upward as Bala's pastime. They 
shook as if they were agitated by a hurricane. 


Sridhara Svāmī—“All the trees, hit by those that were struck by the 
hurled body of the donkey (utsrsta-khara-deha-hatahatah = utsrstena 
khara-dehena hataih ahatah), shook (cakampire = akampanta).” 


Sanatana Gosvami—Thus, the ones in the vicinity crashed, but the 
ones located far away shook. In point of balasya, the intensity of 
Sri Baladeva’s strength, which was mentioned earlier: mahd-sattva 
(verse 21), is illustrated. 


Visvanatha Cakravarti—“All the trees, which were struck by 
the palm trees that were struck by the hurled body of the donkey 
(utsrsta-khara-deha-hatahatah = utsrstena khara-dehena hataih 
talaih praptaghatah)...” 


Baladeva Vidyabhisana—U‘srsta (hurled) means ksipta (thrown). 


Vallabhacarya—Moreover, not just one series of trees were made 
to fall, rather all the trees tottered. ‘Balasya’ is because he is directly 
the form of power. “All the trees, which were completely hit (ahatah 
= sarvatah hatah) by the tree that was hit by the donkey’s body that 
was playfully thrown by Bala (balasya lilaya utsrsta-khara-deha-hata 
= balena lilayà api utsrsta-khara-dehena hatena vrksena)...” 


Anvitartha-prakasika—The compound utsrsta-khara-deha- 
hatahatah means: praksiptena khara-dehena yah hatah tena ahatah 
anyah tena anyah ity evam hatahatah, “another one was struck by the 
one that was struck by the donkey’s body that was hurled; another 
one was struck by that one, and so on.” That is the sense of hatahata. 


10.15.35 


naitac citram bhagavati hy anante jagad-isvare | 
ota-protam idam yasmims tantusv anga yatha patah |l 
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na—not; etat—this; citram—surprising; bhagavati—in regard to the 
Lord; hi—indeed; anante—who is Ananta (unlimited); jagat-isvare— 
who is the Lord of the universe; ota-protam—woven warp and woof; 
idam—this [universe]; yasmin—in whom; tantusu—in relation to the 
threads; anga—(a vocative expressive of endearment); yatha—like; 
patah—a cloth. 


anga! etat (tasmin) bhagavati anante jagad-isvare hi citram na 
(bhavati), yasmin idam (jagad) tantusu yatha patah (grathitam) ota- 
protam (asti). 


My dear Pariksit, this is certainly not amazing as regards Lord 
Ananta, the ruler of the universe, which is woven, warp and weft, in 
him like the threads in a cloth. 


Sridhara Svami—“In whom the universe (idam = visvam) is woven 
warpwise (ota = otam) like a cloth is woven in the vertical threads 
(like the yarn of a cloth is first arranged lengthwise on a loom) 
(tantusu yathà patah = ürdhva-tantusu patah iva grathitam) and is 
woven crosswise, that is, is woven together just like a cloth is woven 
in the horizontal threads (like the yarn is crossed by the woof to 
make a cloth) (protam = tiryak-tantusu pata-vad eva sangrathitam).” 
This means: sarvatah anusyütam vartate, “It remains woven together 
everywhere."? 


Sanatana Gosvami—Here he says: “This too, though wonderful in 
the world, is not surprising as far as he is concerned, by considering 
the truth." “This—either the playful killing of Dhenuka or the 
capability in regard to actions such as hurling his body upward— 
is not wonderful (na citram = adbhutam na bhavati).” Why? Three 
reasons: bhagavati, he has all godly might; anante, his potencies are 
endless; and jagad-isvare. 

Next, with ota-protam Suka illustrates godhood and so forth. 
All this is said because, given that he is an Avatara of the Lord, there 
is a nondifference between the two of Them. However, the example 


42 The verbal root in ota (à + uta) and prota (pra + uta) is ve[fi] tantu- 
santüne (to weave, sew). 
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is merely in the sense of being woven everywhere, and not with the 
desire to express nondifference. The rest was explained by Sridhara 
Svami. 

Or bhagavati is said either in terms of being the elder brother or 
with the desire to express omniscience, as a special reverence; anante 
means Sesa-riipe (whose form of Sesa), and therefore: jagad-isvare, 
insofar as he protects the world by holding the Earth on his head. 
That is just what he implies: “The Earth (idam = bhü-talam) is of 
the nature of cause and effect (ota-protam = otam protam = karana- 
karyatmakam).” Or, “[The Earth,] being compacted (ota-protam = 
nividi-bhütam) everywhere, in length and in breadth, by mountains, 
etc., is above the head of whom (yasmin = yan-mastakopary asti).” 
The example is given in point of being devoid of holes. 


Jiva Gosvami—In this verse he says: “This too was done only as 
a human pastime that bears the manifestation of potency that 
is merely in conformity with fighting back, etc., in the manner of 
the upcoming text: na tasya citram para-paksa-nigrahas tathapi 
martyanuvidhasya varnyate, “That He, who imitates the ways of 
mortals, subdues the opposing party is not too wonderful. Still, it 
is described” (Bhagavatam 10.50.29), and so it is described due to 
being amazing, but not as a pastime of aisvarya.” 

The reason it is not amazing is: bhagavati, he has all types of 
aisvarya by his potency; anante, he is unlimited, as the svarüpa and 
in terms of having no upadhi; jagad-isvare; and the characteristic of 
the universe being woven in him. In the example, the threads, the 
cause of the cloth, are different from the cloth, the effect. 


Visvanatha Cakravarti—The universe (idam = visvam) is woven 
warpwise (ota = otam) like a cloth is woven in the first threads 
(tantusu yathà patah — agra-tantusu patah iva grathitam) and is 
woven crosswise, that is, is woven just like a cloth is woven in the 
horizontal threads (protam = tiryak-tantusu pata-vad eva grathitam). 
This means: sarvatah anusyütam vartate, “It remains woven together 
everywhere." 


10.15.36 
tatah krsnam ca ramam ca jfiatayo dhenukasya ye | 
krostaro 'bhyadravan sarve samrabdhà hata-bandhavah || 
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tatah—after that; krsnam—Krsna; ca—and; ramam—Rama; ca— 
and; jfiatayah—the relatives; dhenukasya—of Dhenuka; ye—who; 
krostarah—the donkeys (“they who shriek”); abhyadravan— 
attacked; sarve—all; samrabdhah—enraged; hata-bandhavah— 
whose kisman was killed. 


tatah ye dhenukasya jfiatayah hata-bandhavah (bhavanti, te) sarve 
samrabdhah krostarah krsnam ca ramam ca abhyadravan. 


Afterward, all the relatives of Dhenuka shrieked and became 
enraged. They, whose kinsman had been killed, attacked Krsna and 
Rama. 


Sanatana Gosvami— Krsna is mentioned first because Dhenuka's 
relatives rushed to Him first, given that they feared Baladeva due 
to seeing his feat. Or it is because Krsna came in front of them, 
out of affection for his elder brother. “Rama” is stated afterward 
because he went to Krsna's side, due to affection for his younger 
brother. In the matter of the attack, however, since both of Them 
are predominant, two words ca are used.? 

Krostàrah means: mahà-krosanam kurvanah (while making a 
big shriek). The gist of hata-bandhavah (they whose kisman was 
killed) is: ^while showing the intensity of their power, out of anger 
due to grief." 


Jiva Gosvami—(The commentary is the same.) 


10.15.37 
tàms tàn apatatah krsno ramas ca nrpa lilayà | 
grhita-pascac-caranan prahinot trna-rajasu || 


43 The construction krsnam ca ramam ca is a standard grammatical 
structure that means exactly the same as krsnam ramam ca. However, 
according to Hemacandra, ca can have the sense of tulya-yogità (being 
an equal connection): For the citation, consult Annotation 10.20.16. Still, 
conventionally the term tulya-yogita denotes a particular ornament of 
meaning. 
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tàn tan—those various ones; apatatah—who were attacking; 
krsnah—Krsna; ramah—Rama; ca—and; nrpa—O king; lilaya— 
playfully; grhita-pa$cat-caranán—they whose hind feet were 
grabbed; prahinot—hurled; trna-rajasu—on palm trees (“the kings 
of grasses”). 


nrpa! krsnah ramah ca tàn tàn apatatah lilaya grhita-pascac-caranün 
trna-rajasu prahinot. 


O king, Krsna and Rama playfully grabbed each of them, who were 
rushing, by the hind feet and dashed them on palm trees. 


Sanatana Gosvami—The vocative nrpa (O king) is due to an 
upsurge of rapture. Or: nrpa-lilayà, which means nrpasya lilaya 
(as the pastime of a king): Kings kill deer due to the joviality of 
the sport of hunting. The purport is that it was easy. Trna-ràjasu is 
poetic license for trna-rajesu. 


Jiva Gosvami—(The commentary is the same.) 
Visvanatha Cakravarti—Nrpa is a vocative. 


Anvitartha-prakasika—The nonapplication of the suffix /t/a[c], in 
trna-rájasu, is poetic license. 


10.15.38 
phala-prakara-sankirnam daitya-dehair gatasubhih | 
raraja bhüh sa-talagrair ghanair iva nabhas-talam || 


phala-prakara—with a multitude of fruits; sankirnam—completely 
strewn (covered); daitya-dehaih—with the bodies of demons; 
gata-asubhih—whose life force had gone; rardja—shone (was 
resplendent); bhüh—the earth (the surface of the land) (or the 
place“); sa-tala-agraih—which were with the tops of palm trees; 


44 The definition of bhū is: bhüh prthivyam sthana-matre, “Bhi means 
Earth, and place” (Visva-koSa). 
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ghanaih—with clouds; iva—like; nabhah-talam—the background of 
the sky. 


bhüh, ghanaih iva nabhas-talam (rajati), gatasubhih sa-talagraih 
daitya-dehaih phala-prakara-sankirnam raraja. 


Completely strewn with bodies of lifeless demons in tops of palm 
trees and with fruits, the earth was resplendent like the background 
of the sky with clouds. 


Sridhara Svami—“The surface of the Earth was resplendent like the 
sky with clouds (raraja bhüh ghanair iva nabhas talam = ghanaih 
nabhah iva bhuvah talam rarája)." It was completely strewn with 
the multitude of fruits there (phala-prakara-sankirnam = tatra 
phala-prakara-sankirnam) and with bodies of demons on the top of 
palm tree (daitya-dehaih sa-talagraih = daitya-dehaih ca sa-talagraih 
sankirnam). This brings about a similarity with clouds that are 
reddish, white, and dark. 


Sanatana Gosvàmi— With gatüsubhih (they had passed away), Suka 
makes us perceive that the bodies were not quivering. Therefore: 
raraja bhüh and so on: “The earth, the ground at the bottom of palm 
trees, was resplendent (bhüh = bhümi-rüpam talam = talanam adho- 
desah).” Or bhüh (the Earth) is like the indeclinable word bhūh in 
bhür-loka. 


Jiva Gosvami—(The commentary is the same. In addition:) Or the 
first case of bhüh stands for the genitive, by the rule: supam su-luk, 
“In the Vedas, there are deletions of case endings" (Astadhyayi 
7.1.39). 

Or: sa-talagraih daitya-dehair upalaksita bhüh phala-prakara- 
sankirnam yathà syat tathà raraja, “The earth, partially characterized 
by bodies of demons along with tree tops, was resplendent in the 
manner of being strewn with a multitude of fruits." Nabhas-talam 
means nabhah-svarüpam (the own form of the sky). Visva-kosa 
states: talam svarüpadharayoh, “Talam means svarüpa (own form) 
and adhara (the base)." 
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Visvanatha Cakravarti—Phala-prakara-sankirnam is an adverb: 
**In the manner of being strewn with a multitude of fruits," The 
earth looked resplendent (bhith raraja).”” With what? “With bodies 
of demons (daitya-dehaih) along with broken tops of palm tree (sa- 
talagraih = nirbhinna-talagra-sahitaih).” Since they are naturally 
dark and since they were sprinkled with blood, “the earth was 
resplendent like the background of the sky (nabhas-talam) is with 
clouds that are dark and red (at sunset) (ghanaih = ghanaih syama- 
raktaih).” Visva-kosa states: talam svarüpadhàrayoh, “Talam means 
svarüpa (own form) and adhara (the base).” 


Vallabhacarya—Sankirnam modifies talam. “The surface of the 
Earth (bhüh = talam = bhü-talam) got resplendence (rarāja = 
sobham eva praptavat).” It is not that some resplendence of the earth 
diminished: The example, ghanair iva nabhah, is an illustration of 
that. The sense is: nirmalam nabhah sürya-sahitam candra-naksatra- 
sahitam yatha sobhate, tatha meghair api sambaddhah sobhate, “As 
a clear sky with the sun, the moon and the stars is resplendent, so it, 
conjoined with clouds too, is resplendent.” The fruits are very dark, 
the donkeys are grey, and the tops of palm trees are dark; and so 
are clouds. 


Vira-Raghava—The bodies of donkeys made the earth whitish. 


10.15.39 
tayos tat sumahat karma nisamya vibudhadayah | 
mumucuh puspa-varsàáni cakrur vàdyani tustuvuh || 


tayoh—of both of Them; tat—that; su-mahat—very great; karma— 
action; nisamya—hearing; vibudha-adayah—the gods and so on; 
mumucuh—treleased; puspa-varsani—showers of flowers; cakruh— 
they did (they played); vadyani—musical instruments; tustuvuh— 
praised. 


vibudhadayah tayoh tat sumahat karma nisamya puspa-varsani 
mumucuh, vadyani cakruh (ca) tustuvuh (ca). 


Hearing about that very great act of Theirs, the gods and others 
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released showers of flowers, played musical instruments, and 
eulogized Them. 


Sanatana Gosvami— Though whatever happened there was for the 
sake of pleasing the cow herders, in two verses he talks about what 
others did. *Sumahat" (very great) is said because of swiftly and 
nonchalantly killing Dhenuka, who was very strong and who, with 
his extended family, was terrifying the gods. 

Because of the word adi (in vibudhadayah): the Vidyadharas 
and so on, the Maharsis and so forth, are included. It's understood 
that their respective actions occurred in sequence. Due to the 
mention of musical instruments, songs and dances are perceived, 
mostly because they are connected with one another. 


Jiva Gosvami—(Additions are underlined.) Though whatever 
happened there was for the sake of pleasing the cow herders, in 
two verses he talks about what others did. Optionally, the reading is 
tayos tat. With sumahat, he makes one become aware that Dhenuka, 
who was nonchalantly killed along with his extended family, used 
to perform acts of terror and make the gods afraid. (The rest of the 
commentary is the same as the second paragraph above.) 


10.15.40 


atha tala-phalany àdan manusyà gata-sadhvasah | 
trnam ca pasavas cerur hata-dhenuka-kànane || 


atha—afterward; tala-phalani—the fruits of the palm trees; adan— 
ate; manusyah—humans; gata-sadhvasah—whose fright was 
gone; trnam—grass; ca—and; pasavah—the animals; ceruh—went 
(grazed); hata-dhenuka-kanane—in the forest where Dhenuka was 
killed. 


atha hata-dhenuka-kanane manusyah gata-sddhvasah tala-phalani 
adan, pasavah ca trnam ceruh. 


Afterward, humans, who were no longer frightened, ate the palm 
fruits in that forest where Dhenuka was killed. The animals grazed 
there. 
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Sridhara Svami—A dan means abhaksayan (they ate). 


Sanatana Gosvami—The cowherds ate the fruits. Alternatively: 
“From then on, all the humans, beginning from the cowherds, ate 
them, which hadn't been eaten before.” Hata-dhenuka-kanane (in 
the forest where Dhenuka was killed) is said with the intent to 
express that the grazing on grass was easily done everywhere due to 
fearlessness in that place, where there was an accumulation of thick 
grass since humans were not going to that area. 


Jiva Gosvami—By not saying gopálàh (cowherds), because of 
the mention of manusyah (humans), they, feeling disgust on the 
occasion of the dead donkeys, did not eat, but others, the humans, 
did. In point of hata-dhenuka-kanane, much grass is implied. 


Krama-sandarbha—Only ordinary humans ate. 


Visvanatha Cakravarti—Humans, that is, only the Pulindas and 
others there, ate, but not the cowherds, due to the disgust in regard 
to the fruits: they were sprinkled with the blood of donkeys. 


10.15.41 
krsnah kamala-patraksah punya-sravana-kirtanah | 
stiyamano "nugair gopaih sagrajo vrajam avrajat || 


krsnah—Krsna; kamala-patra-aksah—whose eyes [extend like] 
lotus petals; punya-sravana-kirtanah—hearing about and glorifying 
whom are virtuous; stiyamünah—being praised; anugaih—who 
were following; gopaih—by the cow herders; sa-agrajah—who was 
with the elder brother; vrajam—to the cowherd village; avrajat— 
came back. 


krsnah kamala-patraksah punya-sravana-kirtanah anugaih gopaih 
stiiyamanah sagrajah vrajam avrajat. 


45 This is based on Sridhara Svami, who says Krsna ate those fruits 
(Bhavartha-dipiké 10.16.1). In that episode in Visnu Purana and in Hari- 
vamsa, there is no mention that anyone ate the fruits. 
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Being praised by the cow herders, who were following, Krsna, whose 
eyes extend like lotus petals, who was accompanied by His elder 
brother, and hearing about and glorifying whom are virtuous, came 
back to the cowherd village. 


Sanatana Gosvami—Having concluded the forestial fun while 
narrating the fun, which was the subject of discussion earlier, during 
the first day of cow herding, now, after describing the fun in Talivana, 
which had come about on the occasion in this way, in six verses he 
talks about amusements within the cowherd village.” 

Alternatively, only that fun in Talivana on that very day should 
be considered: he talks about the fun on that day—because of 
narrating it—in sequence, since there is no mention of ‘ekad@ (once 
upon a time); in addition, there is an affluence of ripe tāla fruits also 
at the time that is the remainder of Karttika, from the connection 
with Sri Vrndavana, the asraya of all seasons. Even the eastern wind 
comes to pass, for the sake of rain in autumn, due to the nature of 
that place. This is the general idea. 

“Krsna, who was with the elder brother” (sagrajah krsnah). 
Mentioning Him is due to predominance, mostly because only 
He is foremost everywhere. And specifically since He is greatly 
enthusiastic about coming back to the cowherd village; since He 
Occasions a special bliss in the residents of the village; and since He 
is at the front, for the purpose of the festival of associating with the 
divine gopikas who will be approaching ahead. 

While illustrating the state of being one who attracts the hearts 
of all, which is meant to be expressed with krsnah, he specifies the 
same with kamala and so forth. Kamala-patraksah denotes beauty. 
Punya-sravana-kirtanah means: punye sravana-kirtane yasya, “He 
hearing about whom and glorifying whom are virtuous." This 
connotes the greatness of all transcendental qualities, actions, and 
so on. By this there is the tranquilization, only from hearing about 
Him, of the pain of separation felt by those who stay in the village. 


46 Here Sanàtana Gosvàmi implies that the pastime of subduing Kaliya 
occurred before Krsna's promotion as a cow herder. Jiva Gosvàmi says 
otherwise. 
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The exultation of the minds of the praisers too is implied. Thus the 
manifestation of the form, qualities, etc., in a special way for the sake 
of enrapturing, at the time of arriving in the village in this manner, 
those who stay in the village, is meant. Because of this, and also 
because of the fulfillment of His own longing, He was “being praised 
by the cow herders” (gopaih stüyamanah)—by their expounding 
His form, qualities, etc., and especially by describing the killing of 
Dhenuka, which was done on that day—“and by followers” (anugaih 
= anugaih ca) that is, by those who were at the back so they could 
fully see Krsna and the gopis glance at one another. 

Or, anugaih means sevakaih (by the servants) and gopaih 
denotes sahacaraih ca (and by the comrades). In this way he makes 
one perceive a praise of love. Alternatively, anugaih signifies “by 
Sridàmà and others,” owing to the nature of friendship, and gopaih 
portends anyaih bandhavaih ca, “and by other relatives" —due 
to hearing about this and that—who stay in the village and had 
approached ahead. 

Avrajat (He came back) is mostly due to Bàdarayani's glimpse 
of being one who stays in the cowherd village (vraja), owing to his 
own special bhava though he was narrating while sitting at the bank 
of the Ganges. 


Jiva Gosvami— Thus after adding, due to the occasion, the pastime 
of killing Dhenuka, which pertains to another day, in six verses he 
talks about the pastime at the dusk of that day: Even the pastime at 
the dusk of the first day of tending the cows should be known in the 
way it was. In that regard, in this verse he narrates in terms of Him 
being seen by the common people of the cowherd village. 
(Additions are underlined.) While illustrating the state of being 
one who attracts the hearts of all, which is meant to be expressed 
with krsnah, he specifies the same with kamala and so forth. 
Kamala-patraksah denotes beauty: There is also the manifestation 
of an aspect of kaisora since the corners of His eyes have a reddish 
splendor and are expansive. Punya-$ravana-kirtanah means: punye 
Sravana-kirtane yasya, “He hearing about whom and glorifying whom 
are virtuous.” This connotes the greatness of all transcendental 
qualities, actions, and so on. By this there is the tranquilization, only 
from hearing about Him, of the pain of separation felt by those who 
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stay in the village. The exultation of the minds of the praisers too is 
implied. Having illustrated the resplendence of the svarüpa in this 
way, with stiiyamanah and so on he mentions the resplendence of 
His inner circle. 


Visvanatha Cakravarti—In three verses he talks about the pastime 
of entering the cowherd village from the forest. In regard to krsnah, 
the hearts of those who stay in Vraja are drawn to Him. In point 
of kamala-patraksah, their eyes and their noses are attracted to 
Him. The compound punya-sravana-kirtanah means: punye dhanye 
sravane karnau yatah tatha-bhitam kirtanam venu-ganam yasya sah, 
“He whose flute playing (kirtana = venu-gàána) is that because of 
which the two ears (s$ravana = sravane = karnau) are fortunate." 
Thus the attraction of their ears too is implied. 


Bhaktisiddhanta Sarasvati—Kamala-patraksah means kamala- 
locanah (His eyes are like lotuses). Punya-sravana-kirtanah signifies: 
punya-janakam nama-sravanam kirtanam ca yasya sah, “He hearing 
the name of whom and glorifying whom generate merit (bhakti- 
punya).” 


Vallabhacarya—Kamala-patraksah is construed as: kamala-patra- 
vad ayate ativisale para-tapapanodake aksini yasya, “He whose eyes 
extend like lotus petals, that is, they are very extensive and dispel 
the afflictions of others.” The fact that he removes afflictions simply 
by being seen is stated with this. 


10.15.42 
tam go-rajas-churita-kuntala-baddha-barha- 
vanya-prasiina-rucireksana-caru-hasam | 
venum kvanantam anugair upagita-kirtim 
gopyo didrksita-drso 'bhyagaman sametah || 
(vasanta-tilakà) 


tam—Him; go-rajah—with the dust from the cows’ [trampling]; 
churita—sprinkled; kuntala-baddha—bound in the curls of hair; 
barha—and a peacock feather; vanya-prasüna—who has sylvan 
flowers; rucira-iksana—whose eyes are lovely; caru-hasam— 
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whose smile is beautiful; venum—the flute; kvanantam—while 
sounding; anugaih—by the followers; upagita-kirtim—whose fame 
was proclaimed; gopyah—the cowherd girls; didrksita-dr$ah— 
whose eyes are caused to want to see; abhyagaman—went in front; 
sametah—who were assembled. 


gopyah tam go-rajas-churita-kuntala-baddha-barha-vanya-prastina- 
rucireksana-caru-hasam venum kvanantam anugaih upagita-kirtim 
didrksita-drsah sametah (tam) abhyagaman. 


The gopis, whose eyes desired to see Him, came forth together. 
Sylvan flowers and the plume of a peacock clung to His curls, which 
were sprinkled with dust from the cows’ trampling. His glance was 
lovely and His smile beautiful. While He was playing the flute, His 
fame was sung by His followers. 


Sridhara Syami—The compound go-rajas-churita-kuntala-baddha- 
barha-vanya-prastina-rucireksana-caru-hasam means: go-rajobhih 
churitesu kuntalesu baddham barham vanyàni prasiinani ca yasya 
ruciram iksanam caru-hasah ca yasya tam ca tam ca, “Him, who has 
sylvan flowers and a bound peacock feather, which are in the curls, 
which are intermingled with the dust [arisen due to the trampling] of 
the cows, and who has a lovely glance and a beautiful smile.” 

Didrksita-drsah means: didrksitah darsanotkantha-yuktah drsah 
yasam tah, [The gopis,] whose eyes have a longing for the sight [of 
Him]."? 


Sanatana Gosvami—And after that, in two verses he talks about 
the Lord's and the gopis' bliss of honoring and fully looking at one 
another. He was adorned with a forestial apparel at the time of dusk. 

Kuntala, in the plural, means either kesah (hair) or alakah 
(curls, locks); iksana means avalokana (a glance). In this way it is 
mentioned that the beauty of the divine face is everywhere, above 


47 The word didrksita-drsah can mean either “they whose eyes are desired 
to be seen” or “they whose eyes are caused to desire to see.” In regard to 
the next verse also, it should be kept in mind that if love is one-sided, there 
is rasabhasa (Bhakti-rasamrta-sindhu 4.9.13). 
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and below. Although there are other ornaments, the description 
merely of those ones is because only they are foremost as regards 
the forestial apparel at the time of dusk and because of the increase 
of a special resplendence with those ones. 

Playing the flute is only due to His nature and is specifically 
meant to attract those girls by letting them know about His arrival 
and to enrapture them. Therefore: upagita-kirtim, which denotes: 
upa sàmipyena venu-kvananam ca upagiyate tena và gità kirtih yasya 
tam, “Him, whose fame—characterized by terminating Dhenuka, 
etc.—was sung as being proximate in time, orit was sung (proclaimed) 
by the flute playing too, which was an accompaniment." This also 
should be seen as one reason for wanting to see Him. And for the 
sake of the gopis’ arrival, go-rajah, venu kvanantam, and anugaih 
upagita-kirtim are three reasons for determining that He has arrived 
in the village. 

The gopis are girls who have passed bdlya. They are dear to Him. 
For this reason even Sri Baladeva is firmly made to be excluded, 
since he went far away, by some pretext, to evoke his younger 
brother's joy of unabatedly associating with those girls. 

The particular reason for their arrival in front is: didrksita-drsah, 
which means: drastum paramotsukah drsah api yasam, “those whose 
eyes—read either the soul or the mind—are most eager to see," 
because of the origination of various apprehensions on account of 
an arrival from afar due to the first occasion of tending cows and 
similarly because of arriving after a delay, in terms of tending the 
cows at this time compared to tending the calves before. 

Sametah signifies anyonyam militah satyah (while meeting one 
another); this is either because of the decrease of fear, timidity, etc., 
by being in unison, or because of the nature of friendship with one 
another. Alternatively, they met simultaneously on the path since all 
the girls were running with great speed from their respective homes, 
Or it's because they had met in one place just previously due to the 
pain of separation. 


Jiva Gosvami—Now, while describing Him in terms of being seen 
also by particular divine cowherd girls who had just passed balya 
like He did, due to being most energetic, in two verses he intimates 
the origination of the anuràága of those ones. 
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Iksana means avalokana (a glance). With go-rajah and so forth, 
the splendor of the divine face, at the top, in the middle, and at the 
base, is illustrated. Although there are other details in His attire, the 
description merely of those ones is because of a distinction as one 
who is arriving from the woods at dusk. 

Playing the flute is only due to His nature and is specifically 
meant to enrapture those girls and to attract them. Upagita-kirtim 
denotes: upa gità kirtih yasya tam, *Him, whose fame was sung 
as an accompaniment to the flute playing, which consisted of 
merely playing a melody" (upa = ràga-maütra-gána-maya-venu- 
kvananopagayanatvena). In this regard, the nonmention of being 
with the elder brother is because he is almost useless at that time. 
Therefore, due to being separated, with a pretext, his mood of being 
the elder brother is covered only in the association of elders. The 
raise of go-rajah—which is implied in go-rajas-churita—, playing the 
flute, and being one whose fame is sung by the followers are three 
reasons in the matter of ascertaining His arrival in the village. 

The reason for their arrival in front is: didrksita-drsah, which 
means: didrksitah sanjata-didrksah drsah yasam, “they whose eyes 
have a desire to see, a desire which fully occurred.” The mention 
of eyes as doers of the desire to see, though they are instruments, 
suggests independence, and that hints at a deep anuraga. In this 
regard, there is an origination of various concerns on account of an 
arrival from afar due to tending cows for the first time and similarly 
the arrival took place after a delay, in terms of tending the cows at 
this time, compared to previous occasions. 

A reason that explains their special type of longing is sametah, 
which signifies anyonyam militah (having met one another), because 
of friendship, by being in unison, and for this reason also because 
of the decrease of fear, timidity, and so on. And that was due to 
their running simultaneously from their respective homes. Either 
they had arrived previously on Sri Krsna's path or they were in a 
particular elevated location. 


Krama-sandarbha—1n two verses, he makes obvious the origination 
of their anuraga. 


Visvanatha Cakravarti—In this verse he says He especially attracts 


104 Symphony of Commentaries 


the women of Vraja: tam gopyo 'bhyagaman, “The gopis went near 
Him." The compound = go-rajas-churita-kuntala-baddha-barha- 
vanya-prasiina-rucireksana-caru-hasam signifies: — go-rajobhih 
churitesu vyaptesu kuntalesu baddham barham vanya-prasününi ca 
yasya ruciram iksanam cáru-hàsah ca yasya, iksanayoh caru-hasah 
và yasya tam, *Him, who has sylvan flowers and a bound peacock 
feather, which are in His curls, which are pervaded by dust [arisen 
due to the trampling] of the cows, and who has a lovely glance and a 
beautiful smile—or “the smiling of whose pretty eyes is beautiful."" 

Didrksitah means: sanjata-darsanecchah drsah yasam tah, “they 
whose eyes have the desire to see, which has fully occurred.” The 
implied meaning is as follows: The eyes, which were not thinking 
much of being excluded by the gopis out of bashfulness, relinquished 
the state of being instruments and attained the status of being 
independent doers. As a result, an utpreksa (fanciful imagination) is 
hinted at: Not tolerating, only due to envy, their own miserableness 
by perceiving the obtainment by the ears and the nose, the senses 
who are next-door neighbors, of the opulence of the euphony of the 
flute and of His bodily fragrance, the eyes relinquished the gopis, 
their support, as if became rivals and went by themselves to Krsna’s 
side out of fickleness. 

Regarding sametah (assembled): The gopis, all of whom are 
respectable wives, abandoned their own homes and went. The drift 
is: They did so while replying to their respective mothers-in-law: 
pasya mam eva kim tvam varayanti vadhisyasi, “Look. Are you, who 
are blocking only me, going to kill me?” 


Vira-Raghava—“The gopis, whose eyes wanted to see Him, who 
was arriving to the village (tam = tam vrajam Gvisantam), and who 
were together, came forth.” 


Anvitartha-prakasika—“They went in front, face to face, in 
order to see Krsna.” (tam abhyagaman = krsnam drastum agratah 
sammukham jagmuh) 


Bhavartha-dipika-praka$a—Dharani says:  churitam  vyapti- 
bhedayoh, “Churitam is used in the senses of pervasion and of 
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separation (cutting)" (Dharani-kosa).* 


10.15.43 
pitvà mukunda-mukha-saragham aksi-bhrngais 
tapam jahur viraha-jam vraja-yosito "hni | 
tat-sat-krtim samadhigamya vivesa gostham 
sa-vrida-hasa-vinayam yad apanga-moksam || 
(vasanta-tilaka) 


pitva—adrinking; mukunda-mukha—of Mukunda’s face; 
sáragham—the honey (“produced from a bee (saragha)"); aksi- 
bhrngaih—with beelike eyes; tapam—distress; jahuh—gave up; 
viraha-jam—produced from separation; vraja-yositah—the women 
of the cowherd village; ahni—during the day; tat—well-known; sat- 
krtim—offering of respects; samadhigamya—after fully obtaining; 
vivesa—He entered; gostham—the cowherd village; sa-vrida—with 
bashfulness; hdsa—laughter; vinayam—and modesty; yad apanga- 
moksam—which release of looks from the corners of the eyes (or 
yad-apanga-moksam—in such a way that there was a release of 
looks from the corners of the eyes of whom). 


vraja-yositah mukunda-mukha-saragham aksi-bhrngaih pitva ahni 
tapam viraha-jam jahuh. yad apanga-moksam (asti, mukundah) tat- 
sat-krtim sa-vrida-hasa-vinayam samadhigamya gostham vivesa. 


Drinking the honey of Mukunda’s face with their beelike eyes, the 
village girls gave up their distress engendered by separation during 
the day. Receiving their welcome, a release of sidelong glances 
accompanied with bashfulness, laughter, and modesty, He entered 
the cowherd village. 


48 Another explanation is that churita in the verse is poetic license, in 
consideration of the meter, for chorita, the causative form. For example, 
Ripa Gosvami explains that the causative form of the verbal root chur 
chedane (6P) (to cut) means “to mix”: misrane misrayaty atra tathà 
samyojayaty api rüsayaty atra sammelayati churayatity api, “Misrayati, 
samyojayati, rüsayati, sammelayati, churayati, samyunakti, and sanghatayati 
are used in the sense of ‘to mix" (Prayuktakhyàata-mafijari 2.4.30). 
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Sridhara Svami— "Drinking the honey of Mukunda's lotus face...” 
(mukunda-mukha-saragham = mukundasya mukha-padma-gatam 
madhu). The distress was engendered from the separation during 
the day (ahni viraha-jam tapam = yah virahah, tasmàj jatam tapam). 

Tat-sat-krtim signifies tasam pūjām (those girls’ worshipful 
respects). What was the sat-krti like or how was it done? He mentions 
it: sa-vrida-hàsa-vinayam, which means: sa-vridena sa-lajjena hasena 
vinayah yatha bhavati tatha yad etat, “in such a way that there is 
modesty with laughter that is accompanied with bashfulness (sa- 
vrida = sa-vridena = sa-lajjena).” Or tat is connected to yat in yad 
apanga-moksam, which means kataksa-darsanam (a showing of 
sidelong glances). Thus, Krsna, receiving those girls’ respects, which 
are the form of a showing of sidelong glances in the manner of being 
accompanied with bashfulness, laughter, and modesty, entered the 
cowherd village. Or, “after getting that offering of respects (tat-sat- 
krtim samadhigamya = tam sat-krtim pràpya)..." 


Sanatana Gosvami—In this verse he says: And after that, those girls’ 
fever of separation was dispelled by the nectar of fully seeing Him. 
‘Mukunda’ is derived as: muktih api kutsita yasmad anandat, tam 
dadati iti mukundah, “He gives bliss because of which even liberation 
is contemptible, and so He is called Mukunda.” That His face too is 
like this is meant. Or mukunda means: mukhe kundàni danta-riipani 
yasya, “He who hasjasmines, His teeth, in the mouth,” hence aspecial 
resplendence of the divine face of Syamasundara, who has reddish 
lips, is implied. Thus, “Drinking the honey of Mukunda’s face with 
their beelike eyes” means “Intensely and directly seeing His beauty 
with the topmost great attachment." Although bumblebees drink 
honey (the nectar of flowers) by themselves, here they are only the 
means of doing so inasmuch as only the eyes want to drink. That was 
already stated: didrksita-drsah (“they whose eyes desire to see", in 
the previous verse). There is a special beauty due to the restlessness 
of the eyes, which are like bees in terms of being the form of bees.^? 


49 For the details, consult Brhad-vaisnava-tosani 10.1.9 and the 
corresponding footnote in Laghu-vaisnava-tosani 10.1.9. 

50 Thus Sanatana Gosvami interprets aksi-bhrngaih either as a simile 
(with their beelike eyes) or as a metaphor (with the bees of their eyes, or 
with their bee eyes). 
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In that way, a repeated glance here and there at the parts of His 
divine face is implied. 

Regarding viraha-jam, the pain of separation was especially 
felt on that day, and didrksita-drsah was already mentioned in this 
regard. “Vraja-yositah,” which means vraja-sthàh yositah (women 
located in the cowherd village) is the particular reason for that. 
In point of ahni (during the day): the absence of the distress of 
separation in the evening is suggested—because they fully gaze at 
Him in Nanda's home, etc., at that time. Or ahni is connected to the 
second half of the verse. “He penetrated within the cowherd village" 
(gostham vivesa = gosthantah pravivesa) when some daytime was 
left—because in the evening there is no excellence of fully seeing, 
and so on. 

“Fully and superiorly getting (samadhigamya = samyag adhikam 
ca prapya) that offering of respects” (tat-sat-krtim = tam sat-krtim) 
characterized by fully seeing with love the divine face, at the time 
of coming forth. Or “those girls’ offering of respects” (tat-sat-krtim 
= tasam sat-krtim): the girls took delight in the songs and offered 
some gift. 

With sa-vrida-hasa-vinayam, he says those girls were honored 
by Krsna, with love. Here, vinaya (modesty, good manners) denotes 
an absence of cápalya (restlessness). There was no diminution of 
extraordinary glances of bhava by those girls by bowing out of 
modesty. This is what he says with yad and so on; apánga-moksam 
too is an adverb. Yad means yasmat, “because” He entered the 
village (in such a way that sidelong glances were cast). 


Jiva Gosvami (Puri Dasa’s and Rama-Narayana Dasa’s editions )}— 
Suka talks about what happened afterward. The stanza was explained 
by Sridhara Svami. There is another rendering. The women of the 
cowherd village (vraja-yositah) are the ones mentioned before. 
They are special ones among them. “Drinking, that is, fully getting 
(pitva = samásádya), with the eyes, which are bees (aksi-bhrgaih = 
aksibhih eva bhrgaih), that is, which are recipients for drinking, the 
honey, the form of beauty, of the lotus face (mukha-saragham = 
mukha-kamalasya saudarya-riipa-makarandam)*' of Mukunda, Sri 


51 The word makaranda literally means ‘the nectar of flowers’. Amara- 
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Krsna, who is so named by virtue of delivering one from all sorrow, 
they gave up distress—the thirst engendered by not getting Him— 
occasioned by feelings of separation during the day." However, they 
relinquish the distress of separation that arises at night by seeing 
Him at dawn. 

The explanation of the syntactical connection is: yat yatraiva sa- 
vridau hasa-vinayau yatra tadrsam apanga-moksam kataksa-niksepa- 
rupam tat-sat-krtim tabhih krtam sammanam samadhigamya matva 
gostham gosthantar nija-grham vivesa, “Considering (samadhigamya 
= matva) the honor done by those girls (tat-sat-krtim = tabhih 
krtam sammanam), which is the form of throwing sidelong glances 
(apanga-moksam = kataksa-niksepa-riipam), in regard to which 
there is laughter and modesty, both accompanied with bashfulness 
precisely at that time (yat = yatra eva), He entered within the village, 
that is, He came home.” 


Jiva Gosvami (Krsna-Sankara Sastri’s edition)—He talks about 
what happened afterward. The stanza was explained by Sridhara 
Svami. There is another interpretation. “Drinking, with eyes that 
have the nature of bees, the honey of the lotus face of Mukunda.” 
‘Mukunda’ is derived either as: 

(1) sva-madhuri-parivesanena viyoga-duhkhád muktim dadati, “He 
gives liberation from the sadness of separation by distributing His 
own sweetness,” or 

(2) mukhe kundani danta-rüpàni yasya, “He who has jasmines, His 
teeth, in the mouth.” 


The sense is: “Those girls, consisting merely of eyes, out of great 
attachment for His beauty, intensely beheld Him.” The instrumental 
case is like: prakrtyabhirüpah (handsome by nature). Moreover, as 
the form of bees, they repeatedly gazed here and there on the parts 
of the divine face. 

Vraja-yositah denotes special ones who have a great longing. 
In point of ahni (during the day): the absence of the distress of 


kosa states: makarandah puspa-rasah, “Makaranda and puspa-rasa are 
synonymous" (2.4.17). Bees make honey by taking a mouthful of flower 
nectar, mixing it with their saliva, and regurgitating the mix. 
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separation at night is suggested—because of fully seeing Him in 
Vrajendra's home, etc., at that time. 

With sa-vrida-hàsa-vinayam he talks about the sat-krti. The sense 
is: “Krsna fully received their respects (sat-krtim samadhigamya) 
in such a way that good manners, meaning a behavior suitable 
for secret lovers, took place. The good manners involved laughter 
accompanied with bashfulness." This means the respects, the form 
of showing sidelong glances (apánga-moksam = kataksa-darsana- 
rüpám), were those good manners. Perhaps the neuter in apdnga- 
moksam is poetic license. 

Or Krsna fully received their respects in such a way that there 
was a release of the sidelong glances of those girls (yad-apanga- 
moksam = yadsam apanga-moksah eva vidyate yatra tadrsam yatha 
syat tatha),” in terms of being contributive to the offering of respects 
(sat-krti = sat-kara). 

There is another rendering. The women of the cowherd village 
(vraja-yositah) are the ones mentioned before... (The rest of the 
commentary is the same as the above in Puri Dàsa's and Ràma- 
Narayana Dasa's editions.) 


Krama-sandarbha—The girls’ eyes are bees, because of being spon- 
taneously engaged in drinking it. 


Visvanatha Cakravarti— What did the girls do after coming forth?” 
Suka gives the details. “Drinking the honey, the form of a smile 
on Mukunda's face (mukunda-mukha-saragham = mukundasya 
mukhe smita-rüparh madhu), with the bees of the eyes..." but not 
"drinking with the bees of sidelong glances." By this the following 
is understood: Krsna's natural smile—at that moment He was not 
looking at the gopis and had His mind on something else—was 
imbibed by those girls with their fully opened eyes, without any 
disturbance. 

And after that, in the second moment, just when their laughter 
arisen from rapture occurred at the time when Krsna was paying 
attention, their smiles too, along with full glances, were concealed, 
due to the embarrassment produced then. The veil, used with the 
left hand, covered them a little. And their modesty, implied by their 
covering the laughter and their smiles, took place. 
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Krsna perceived all this sweetness. That is what he says: tat- 
sat-krtim samadhigamya gostham vivesa, “Fully obtaining—due to 
being the crest jewel of clever persons; in other words, accepting, all 
the while relishing the Rasa (samadhigamya = samyag adhigamya 
= sa-rasasvadam svi-krtya)—the girls’ respects (tat-sat-krtim = tat- 
sammananam), which were a gift in the form of that kind of glances, 
He entered the village." 

In this regard, the two modifiers, sa-vrida-hasa-vinayam and 
yad-apanga-moksam, pertain to their action of respecting and His 
action of fully obtaining, sequentially. Therefore: (1) sa-vrida- 
hasa-vinayam is an adverb and signifies: vridaya sahitah hasah 
vinayah ca yatra tad yathà syat tatha tasam sat-krtim, “the girls’ 
respects took place in such a way that a smile, accompanied with 
shyness, and modesty occurred,” (2) yad-apanga-moksam denotes: 
yatah praàpnuvatah apángasya moksah yatra tad yatha syat tatha 
samadhigamya gostham vivesa, “Fully obtaining the girls’ respects in 
such a way that there was a release of a sidelong glances from Him, 
who was getting their respects, He entered the cowherd village.” 

The resultant meaning is as follows: Sat-krti is the form of 
that sort of glance done by the girls, a form endowed with shame, 
laughter, and modesty. And fully obtaining that—the obtainment 
was accompanied with the release of sidelong glances that were 
reaching them (yad-apdnga-moksa =  tat-prapnuvad-apànga- 
moksa)—was done by Krsna. In this regard, in seeing with both eyes 
that are completely full, the girls’ turning their face away at once 
out of embarrassment might occur, consequently, just to get their 
sidelong glance, the release of a look from the corner of the eyes 
was done by Krsna. 

Now, this is the elucidation: “Brought by the saficari-bhava of 
enthusiasm, their own attendant, the flower of a glance was offered 
in the cupped hands of their eyes by each of those girls, and likewise 
the flower of laughter too, brought by the saficari-bhava of joy, their 
own attendant, was offered in the cupped hands of their lips. Taking 
them, they said, *Only these two things are in our homes. Whatever 
is there is all we can offer You. Kindly accept them." At the exact 
moment that those two were seen, Krsna ordered His sidelong 
glance, His servant, to bring those two presents. At first, it, being 
greatly fickle, endeavored to steal those two things though they 
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were inside the girls’ homes. Therefore Krsna blocked it and kept it 
back. Given that those two presents were intended to be given, being 
revealed to Him by them, that sidelong glance, freed from bondage, 
swiftly went like an arrow and attempted to grab the presents right 
then. At that moment, bashfulness, the sakhi who is in charge of the 
girls' treasury, appeared and began to cover those two gifts. And 
after that, when a fight had started between those two, and when 
modesty, the girls’ attendant, had arrived to settle the dispute, the 
sidelong glance, Krsna’s servant, which is very powerful, pulled the 
present of the girls’ sidelong glance endowed with laughter, along 
with bashfulness and modesty, and gave them to Krsna. Obtaining 
that set of three items, which is like a big jewel extremely hard to 
get, He placed it in the innermost part of the temple of His heart. 

Such is the discussion that is obtained, being implied by the 
offering of respects (sat-krti = sat-kára). Although all of them, 
beginning from bashfulness, are suggestive, this discussion is 
obtained since both the girls’ offering of respect and Krsna’s release 
of a sidelong glance are exceedingly suggestive. 

There is another global explanation: vraja-yosito "hni tapam 
jahuh, “The women of the cowherd village relinquished their distress 
in daytime.” Who are those women of Vraja? “Fully obtaining 
the renowned offering of respects (tat-sat-krtim = tam sat-krtim) 
(tam = prasiddham) which are a release of the sidelong glances 
of those women (yad-apanga-moksam = yásám apànga-moksam), 
He entered the village." How was the village (gostham)? sa-vrida- 
hàsa-vinayam (the cowherd community “has bashfulness, laughter, 
and good manners"). Here, because the word yat, which stands for 
yasam, is in the second sentence, there is no need of its correlative 
tat in the first. 


Vijayadhvaja Tirtha—Saragham means madhu (honey) and is 
derived as: saragha-yogyam saragham, “Honey is that which is put 
together by bees.” Halayudha says: saragha madhu-maksika, “The 
words saraghá and madhu-maksika are synonymous [and mean 
*bee']" (Halayudha-kosa; also quoted in Amara-kosa 2.5.26). 


Bhavartha-dipika-prakasa—Saragham is derived as: saraghabhih 
saficitam saragham (honey is that which is accumulated by bees). 
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10.15.44 


tayor yasoda-rohinyau putrayoh putra-vatsale | 
yatha-kamam yatha-kalam vyadhattam paramasisah || 


tayoh—to those two; yasodà-rohinyau—Ya$oda and Rohini; 
putrayoh—to the two sons; putra-vatsale—who had parental 
affection for sons; yatha-kamam—according to desire; yatha- 
kalam—according to time; vyadhattam—bestowed; parama- 
asisah—the topmost things that are wished for. 


yasoda-rohinyau putra-vatsale tayoh putrayoh yatha-kamam yatha- 
kalam (ca) paramasisah vyadhattam. 


Yasoda and Rohini, who had motherly affection for their sons, 
provided those two sons with the topmost desirables in conformity 
with Their wishes and according to the time. 


Sanatana Gosvami—Having mentioned the bliss of those girls in 
this way, in two verses he describes the bliss of the two mothers. 
With putrayoh, Suka makes one aware of an abundance of affection 
due to their own putra-bhàáva (the mood of having a son) toward 
both of Them. Also because of that, it should be understood as 
follows: Both mothers gave desirable things to Those two, yet only 
Vraje$vari is foremost in that regard, due to being most affectionate, 
and Rohini is merely in her company as an assistant. 

Yatha-kalam signifies: vikale sayam-pradosádau ca samaye 
vidheyanusarena, “in accordance with what is enjoined in regard 
to time, whether the afternoon, dusk, or late evening, etc." 
Alternatively, the following took place in order: Waving a ghee 
lamp before a deity; taking off the forestial ornaments; removing 
the dust, arisen from the cows' trampling, from the limbs, and so on. 

Yatha-kamam means: putrayoh svayoh và icchànusarena, “in 
accordance with either the desire of the two sons or their own desire.” 
“The two ladies brought about (vyadhattam = sampdditavatyau) 
the best blessings: the most eminent desirables (paramasisah = 
paramotkrstah asisah) (asisah = upabhogadin).” 

Or paramasisah signifies param üsisah, where param means 
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kevalam (only): kevalam tayor asisa eva vyadhattàm, “They effected 
only the wishes of Those two." This means the two of Them did 
not do any housework, because: putra-vatsale (the two mothers had 
parental affection for the sons). That implies this: climbing on the 
front part of the lap, hugging, kissing, asking about His well-being, 
looking carefully at all the limbs, having a moist garment due to the 
flow of breast milk, and so on. 


Jiva Gosvami—( Additions are underlined.) Having mentioned the 
bliss of those girls in this way, in two verses he describes the bliss of 
the two mothers. With putrayoh he makes one aware of an intense 
caress, due to their putra-bhava toward both of Them. 

Yatha-kalam signifies: $arad-adau sayam-pradosadau ca samaye 
vidheyanusarena, “in accordance with was is enjoined in regard to 
time, that is, in autumn, etc., and at dusk, late evening, etc." Yatha- 
kamam means: putrayoh svayoh và icchànusarena, “in accordance 
with either the desire of the two sons or their own desire." Sometimes 
the reading vatha-kamam yatha-kalam is inverted. “The two ladies 
brought about (vyadhattam = sampaditavatyau) eminent desirables 
(paramasisah = utkrstah àásisah) (asisah = upabhogadin)," because: 
putra-vatsale. That implies this: climbing on the front part of the lap, 
hugging, kissing, asking about His well-being, looking carefully at 
all the limbs, having a moist garment due to the flow of breast milk, 
and so on. 


Visvanatha Cakravarti— Yatha-kamam means: putrayor vanchitam 
bhaksyadikam anatikramya, “not going beyond what is desired, such 
as edibles, for the two sons." Yatha-kalam means: pradosádikam 
bhojana-kalam anatikramya, “not going beyond the time for eating, 
such as evening (20:24—22:48)." Paramasisah denotes bhaksya- 
paridheyadi-bhogàn (enjoyable things such as food and clothes). 


Baladeva Vidyabhusana—Yatha-kamam literally means: putra- 
vancham anatikramya (not transgressing the sons’ desires). 


Vira-Raghava—“The two ladies fulfilled (vyadhattam = akurvatàm) 
the topmost wishes (paramasisah = parama-kaman) of the two 
sons.” 
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10.15.45-46 
gatadhvana-sramau ? tatra majjanonmardanadibhih | 
nivim vasitvà ruciram divya-srag-gandha-manditau || 
janany-upahrtam prasya svadv annam upalalitau | 
samvisya vara-sayyayam sukham susupatur vraje || 


gata-adhvana-sramau—They whose fatigue, because of which 
there is no sound, is gone (or gata-adhva-anasramau, “They 
whose fatigue due to the path is gone”); tatra—there; majjana— 
by bathing; unmardana-adibhih —and rubbing and so on; nivim— 
undergarments; vasitva—after wearing (after putting on); ruciram— 
lovely; divya-srak-gandha-manditau—adorned with a divine flower 
garland and a divine fragrance (or adorned, that is, endowed, with a 
fragrance from a divine garland); 

janani-upahrtam—prepared by the two mothers; prasya—after 
eminently eating; svadu—delectable; annam—food; upalalitau— 
pampered; samvisya—after entering; vara-Sayyayam-——on the best 
bed; sukham—happily; susupatuh—the two of Them slept; vraje—in 
the cowherd village. 


tatra vraje (tau) majjanonmardanadibhih | gatadhvana-$ramau 
ruciram nivim vasitva divya-srag-gandha-manditau janany-upahrtam 
svadu annam prasya upalalitau vara-sayyayam samvisya 

sukham susupatuh. 


There in the cowherd village, Their fatigue from treading the paths 
was relieved by bathing, by being massaged, and so forth. Afterward, 
They put on a girdle and lovely garments. Adorned with a fragrance 
from a divine garland, They feasted on the delicious food prepared 
by Their mothers. Once pampered, They lied down on the best of 
beds and slept happily. 


Sanatana Gosvami—In two verses, he elaborates upon the fulfillment 
of Their wishes. Tatra (there) means either gostha-madhye (in the 


52  vigatüdhva-$ramau (Vijayadhvaja Tirtha’s reading) (according to 
Krsna-Sankara Sastri). 
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middle of the cowherd village) or grhe (at home). Gatadhvana- 
sramau is construed as: gatah ādhvānah adhva-sambandhi sramah 
yayoh, “Those two, whose fatigue related to the path is gone.” In 
the reading with a visarga (gatadhvanah-sramau), the aluk-samasa 
(a compound in which there is no deletion of a case ending) is poetic 
license. The other reading, gatadhvahah-sramau (They whose 
fatigue during the day on the path is gone), quoted by Punyaranya- 
$ripada, should be pondered. 

By the word adi (etc.), in majjanonmardanadibhih, combing, 
dressing the hair, cleaning the body with water, and so on are meant. 
Because of transgressing the sequence, out of confusion due to an 
abundance of deep affection, majjanam (bathing) is mentioned first. 
Or yatha-kalam (“according to the time", in the previous verse) 
applies here too. Alternatively, unmardanam (rubbing, massaging) 
means jala-márjanam (cleaning with water). Because of the word 
di, there is nirmafichanam (making the limbs lustrous) and so on. 

Figuratively, nivim (girdle, waist cord) means paridhana- 
vastram (undergarment), since the upper garment is not required 
before brahmacarya. Or the reason is an upper garment is not taken 
since it impedes the resplendence of the ointments on the body, and 
so forth. Alternatively, the pair of clothes is partially indicated by 
that since they are connected as one. Not mentioning ornaments 
is because of not changing them. Or those things too, which are 
in the house with a divine garland and a divine scent, are partially 
indicated as divine. 


10.15.46 
Janany-upahrtam prasya signifies: jananibhyam parivesitam prasana- 
rüpena kincit kificid bhuktva, “after eating a little something, by 
being fed like a baby, prepared by the two mothers." Or pràásya 
means prakarsena asitva (after eminently eating) because it was 
prepared by both mothers, therefore: svadu (it was delectable). 
"They were pampered” (upaldalitau) by kisses on the face, ahappy 
conversation, placing fragrance, such as betel nut, in the mouth, and 
so on. Vara-sayyayam samvisya means: divya-paryankopari Sayitva 
(after lying down ona divine bed); by this, a delay ofa moment during 
sleep, for the sake of fun, is understood. That is just what he implies 
with sukham (happily), an adverb. The sense is: sri-gopikabhih 
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upaskrta-tambila-samarpana-camardandolana-padabja-samvahana- 
narma-gosthi-gita-ganadi-sukha-prakarena, “|They went to sleep] 
in a happy way, such as an offering of betel nut embellished by 
many divine cowherd ladies; swinging in addition to fanning with a 
chowrie; massaging the lotus feet; a mirthful conversation; singing 
songs, and so forth.” The details of those ones should be looked into 
in the uttara-khanda of Sri Bhagavatamrta, in the context of playing 
in Sri Goloka. 

Regarding vraje (in the village), the intention was repeatedly said 
earlier, and from that it should be understood as maha-prasadhantah 
(within the big mansion), since it is said: vara-sayyayam (on the best 
bed), and also because otherwise there would be no origination of 
the happiness of the father. Susupatuh means: nidra-lilam bhejatuh 
(the two of Them experienced the pastime of sleeping). 

In this way, in accordance with the fun on this first day, the fun 
on other days too is to be inferred, but without the amusement in 
Talivana. Given that so much time had passed by fully narrating this 
and that to Sri Pariksit, the hearer, who had very little time left to 
live, that pastime was not expanded by Sri Badarayani due to the 
concern that there would be no occasion for a discussion of other 
events that had to be told. Thus only the fun of returning to the 
village at dusk is specifically narrated, but not the topic of going to 
the woods from the village, which takes place in the early morning, 
because the occurrence of a downside at that time, the melancholy 
and so on of all the residents of the village, beginning from Sri 
Ya$oda, engenders the topmost sorrow. 


Jiva Gosvami—He elaborates upon the execution of Their wishes. 
This is one set of two verses. Asrama means na $ramah (no fatigue); 
the absence of that—by accepting human pastimes endowed with 
splendor on account of being the Lord—is anasrama, which simply 
means srama (fatigue). Thus gatádhvànasramau is separated as 
gata-adhva-anasramau and signifies: samprati ksanam visrama- 
lilayam vigatadhva-sramau, “Those two, whose fatigue due to the 
path was dispelled in the pastime of resting, now, for a moment.” 
By the word adi, in majjanonmardanadibhih, there is dressing 
the hair, cleaning the body with water, and so on. Because of 
transgressing the sequence, out of confusion due to an abundance 


Chapter Fifteen 117 


of sneha, there is the mention of majjanam (bathing) at first. Or: 
jalena dhülim apasárya pascat sugandhi-dravyena tat, * Majjanam 
(rubbing) means: after removing dust with water, giving a bath with 
a fragrant object." 

By figurative usage where the literal meaning is not lost 
(ajahal-laksana), nivim (cord) means paridhadna-vastram ca (and 
an undergarment), since the upper garment is not required before 
the investiture with the sacred thread, and because of not taking 
an upper garment since it hides the beauty of the ointments on the 
body and since that is more suitable at dawn. 


10.15.46 

“Having eminently, that is, happily, eaten (prasya = prakarsena 
asitva) (prakarsena = sukhena) what was prepared by the two 
mothers (janany-upahrtam = jananibhyam parivistam), the two of 
Them were pampered (upalalitau = pratilalitau)” by smelling Their 
heads; a happy conversation; placing fragrance, such as betel nut, in 
the mouth; and so on. 

The prose order is: tatra vraje, which means gostha-madhye 
nijavarodha-prasade (in the mansion, in the inner apartments, in the 
middle of the cowherd village). For instance, it is described in the 
uttara-khanda of Padma Purana: 


tasmims ca bhavana-sresthe ramye dipair virdjite | 
Slaksne vicitra-paryanke nand-puspa-vivasite | 
tasmin sete harih krsnah $ese narayano yatha || 


“In that delightful place, the best of residences, which was splendid 
with lamps, there was a soft amazing bed made to be aromatic with 
various flowers. Hari, Krsna, lied down on it like Narayana on Sesa.” 


To take rest, they extended the glorious bodily limbs on a divine bed 
(vara-sayyayàm samvisya = divya-paryankopari $ri-gatram prasárya); 
by this, a moment of sleep, for the sake of fun, is understood. That is 
just what he implies with sukham, an adverb. The meaning is: sakhi- 
dasadi-krtopaskrta-tambila-samarpana-camarandolana-padabja- 
samvahana-narma-gosthi-gita-ganadi-sukha-prakarena, “in a happy 
way, such as an offering of betel nut, which was embellished and 
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done by friends, servants, etc.; swinging, and fanning with a chowrie; 
massaging the lotus feet; a mirthful conversation; singing songs, and 
so forth." 


Krama-sandarbha—Gatàdhvána-$ramau is construed as: gatah 
adhvanah adhva-sambandhi sramah yayoh, “They whose fatigue 
related to the path (adhvana = adhva-sambandhi) is gone.” The 
nondeletion of fi is poetic license.? In the reading with a visarga, 
the sense is gatadhva-sramau (They whose fatigue from the path is 
gone).: The nondeletion of the genitive case is due to the meter. 


Visvanatha Cakravarti—Asrama means na sramah (no fatigue); 
the absence of that—as a human pastime, on account of being the 
Lord—is anasrama (fatigue). The compound gatádhvànasramau 
means: gatah adhvanah anasramah sah eva yayoh tau, “both of 
Them, whose fatigue due to the path went away.” 


53 The term fi is a code word in Panini’s system that Jiva Gosvami calls 
‘samsara’ in Hari-namamrta-vyakarana. This denotes the letters after and 
including the last vowel of a noun. Jiva Gosvami means to say that when 
the suffix a[n] is applied, at first the word adhvan should become adhv, and 
adhv + a[n] = ádhva. On this topic, Jiva Gosvàmi formulated the general 
rule: nantasya na tv an-ipoh, “The samsara of a word ending in n is deleted 
[when a taddhita suffix that begins either with ya or with a vowel,] except 
a[n] or ifp], follows" (HNV 1049; nas taddhite, Astadhyayi 6.4.144). By 
this sütra, words such as Brahmana, from brahman, are formed, without 
a deletion of fi. The theoretical word adhvana could also be made by this 
sutra, but there are specific rules that ordain the nondeletion of the fi of 
adhvan, for instance when either the suffix yat (ya) or kha (ina) is applied 
after adhvan: (1) adhvano yat-khau, Astadhyayi 5.2.16 (HNV brhat 2923), 
and (2) atmadhvanau khe, Astadhyayi 6.4.169 (atmadhvanor a-kha-rame, 
HNV brhat 2083). This subtly indicates that adhvan is an exception to the 
general rule, as Jiva Gosvàmi points out in the commentary above. Still, in 
Krama-sandarbha, Jiva Gosvami does not explain his gloss of adhvana as 
adhvana. It seems that he, like Baladeva Vidyabhisana, sees the current 
reading, gatadhvana-sramau, as gatadhvana-sramau. The middle long à is 
not explained. In Anvitartha-prakasika, Ganga Sahaya reiterates Vi$vanatha 
Cakravarti’s explanation. Furthermore, adhvana, from the word dhvana 
(murmur, or any sound), can be taken as a bahuvrihi compound that is an 
adjective of $rama, “[fatigue,] because of which there is no sound,” and 
so gatadhvana-sramau can signify: “They whose fatigue, because of which 
They were silent, is gone." The Bhagavatam emphasizes punning. 


Chapter Fifteen 119 


Baladeva Vidyabhüsana— Thisis one unit of two verses. Gatadhvana- 
Sramau is analyzed as: gatah adhvanah marga-hetukah $ramah yayoh 
tau, “They whose fatigue, which was caused by [treading] the path, 
is gone." 

They slept on the best of beds, that is, a bed inlaid with jewels 
that was soft like the foam of milk. By yoga-nidra, They became 
absorbed in various amazing pastimes. 


Vallabhacarya— Placing unmardana after majjana, in the compound 
majjanonmardanadibhih, is because of the meter. Or the feet were 
bathed, etc. 


10.15.47 


evam sa bhagavan krsno vrndàávana-carah kvacit | 
yayau ràmam rte rajan kàlindim sakhibhir vrtah || 


evam—as aforementioned; sah—He; bhagavan krsnah—Lord Krsna; 
vrndavana-carah—who roams in Vrndavana; kvacit—at some point 
in time; yayau—went; ramam rte—without Rama; rajan—O king (or 
He, who is shining, that is, resplendent); kalindim—to the Kalindi 
(Yamuna); sakhibhih vrtah—who was surrounded by the friends. 


rajan! kvacit sah bhagavan krsnah evam vrndavana-carah ramam rte 
sakhibhih vrtah (san) kalindim yayau. 


Lord Krsna sports in Vrndavana in this manner, O king. One day, 
He, surrounded by His friends, went without Rama to the Kalindi 
River. 


Sanatana Gosvami— After mentioning in this way a common 
pastime in which the aisvarya is concealed, in order to describe one 
that ends with a manifest aisvarya as a connection with the fun in 
Talivana he begins to talk about the subduing of Kaliya. Evam means 
purvokta-prakarena (in the manner that was told), which denotes: 
go-palana-bhrngadi-vividhanukarandadi-vicitra-pauganda-lilaya, “as 
an amazing pastime of pauganda, such as imitating bees, etc., in 
various ways (by returning to the hive at dusk, tasting sweetness, 
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etc.) while tending cows." 

Sah (He) connotes *He who is the sole life force of the people 
of Vraja.” Bhagavan has the sense of “while directly revealing 
His aisvarya,” therefore: krsnah, He who attracts the hearts of all. 
Alternatively, bhagavan means sarvajriah (omniscient), because: 
krsnah. 

Paramesvara (God), who descended in person for the benefit of 
the whole world and who understandood Kaliya's wickedness, went 
(yayau) to protect the living entities of Vrndavana, to subdue him 
and to show favor to him. 

“While wandering in  Vrndàvana" (vrndàávana-carah = 
vrndavane caran san). Kvacit means kadacit (at some point in time), 
that is: sastha-varsa-vayo-nte grisma-kale (at the end of the sixth 
year of age, at the time of the summer season). He was without 
Rama (rámam rte = ramam vind), otherwise something undesirable 
might happen to the people of Vraja by entering Kaliya's lake, and 
so forth. And this will become clear later on.“ 

‘Rama’ is said with the intent to express that he delights (ramana) 
the people of Vraja. Or He was without Rama due to suspecting 
that he would prevent Him from plunging in Kaliya’s lake, which 
He intended to do. 

In point of rajan (O king), he addresses Pariksit for the sake 
of the king's fortitude later on. Or the reason is that he himself 
was pained by remembering that pastime. Alternatively, rajan 
means rajamanah san, *[Krsna,] who was shining," either by the 
manifestation of the resplendence of all the limbs by wearing few 
ornaments that were appropriate for the sake of the sport in the 
water of Kaliya's lake on that day, or because of bringing to light His 
fiery energy for the purpose of subduing Kaliya. 

*He was surrounded," that is, encircled (vrtah - vestitah) 
because, in order that everyone sees His beautiful face, so that all 
can have a full darsana of prema, everyone arrived near Him on all 
sides as a rivalry of prema, and specifically because of Vraje$varr's 
instructions out of deep affection. 

The Yamuna is called Kalindi, by the derivation: kalim kali- 
kala-dosam anyonya-kalaham ca dyaty khandayati iti kalindah tasya 


54 Balarama prevented the cowherds from entering the lake (Bhàgavatam 
10.16.22). 
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putrim, “She is the daughter of Kalinda, who is so called because he 
terminates, that is, breaks into pieces (dyati = khandayati), both the 
faults of the Age of Kali and quarrels." The fact that she too is like 
this is meant. The drift is: To expel Kaliya, going in her is fitting. 


Jiva Gosvami—Not making the conclusion of the chapter here is 
due to Suka's mental agitation by recalling the pastime of subduing 
Kaliya, which was set aside earlier though it was obtained in the 
sequence, on account of involving sadness. Only on account of his 
engrossment in this pastime that he remembered, the chapter is 
going to come to an end after a brief mention of the pastime, though 
he had begun to talk about it from the start. 

Moreover, when the Lord in person was amusing Himself there, 
the fault related to the Yamuna did not go away. Suspecting the 
nonsatisfaction of the listeners, the entire pastime will be hinted 
at with one verse, beginning vilokya düsitàm krsnam (10.16.1), yet 
it will be caused to be expanded upon only from an absorption 
inflamed by the king's question (10.16.2-3). 

Now, he starts exactly in that way, with evam and so on. Evam 
denotes: go-palana-bhrngády-anukaranokta-prakarena, “in the 
manner that was told: an imitation of bees and so on while tending 
cows." Sah (He) connotes *He who is the sole life force of the 
people of Vraja.” Concerning vrndàávana-caro bhagavan krsnah, 
he remembers a specialty about Him: His heart melts, even though 
there is godhood. Kvacit means kadācit (at some point in time), 
that is: go-caranàrambha-varsasya nidaghe (in the summer of the 
year when tending cows began).°° He was without Rama (ramam 
rte = ramam vind), otherwise His entering Kaliya's lake would be 
prevented by him, given that mother had vehemently forbidden that 
sort of thing: Mulling in this way, He went there on that day. 

“He was surrounded,” that is, encircled (vrtah = vestitah), 
because, in order to see His beautiful face, everyone arrived near 


55 The anusvara in kalim, which optionally changes to n in Kalinda, is not 
deleted because it is a name, by the rule: vi$évam-bharadayah samjna-sabdah 
(Hari-nàmàmrta-vyákarana 860). The verbal root is do avakhandane (4P) 
(to break into pieces, destroy). 

56 At the end of the narration of the pastime with Kaliya, Sukadeva says 
the summer appeared thereafter (10.18.2). 
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Him on all sides as the rivalry of prema, and specifically because of 
Vraje$vari's instructions out of deep affection. 


Visvanatha Cakravarti—Having concluded in this manner the 
pastime of the day of gopastami, in Karttika, he talks about a pastime 
that pertains to some particular day in the summer and that is fit for 
that year (tad-varsiya). “ramam rte” (without Rama) is because he 
was made to sit at home on that day by the two mothers in order to 
bathe, in order to appease his birth constellation. 


10.15.48 
atha gávas ca gopas ca nidaghatapa-piditah | 
dustam jalam papus tasyas trsnarta visa-düsitam || 


atha—afterward; gadvah—the cows; ca—and; gopah—the cow 
herders; ca—and; nidagha—of summer; atapa—by the heat (or 
sunshine); piditah—afflicted; dustam—bad; jalam—water; papuh— 
drank; tasyah—her (of the river); trsa-artah—who were pained by 
thirst; visa-düsitam—contaminated by poison. 


gavah ca gopah ca atha nidaghatapa-piditàh trsnartah (ca santah) 
tasyah (kalindyah) dustam visa-düsitam jalam papuh. 


Now, oppressed by the summer heat and pained by thirst, the cows 
and then the cow herders drank her water, which was bad, being 
contaminated by poison. 


Sanatana Gosvami—Atha (now; afterward; or used to introduce 
a new topic) means yàánanantaram (after the trip [to Talavana]). 
Thus a deliberation about the quality of the water is repudiated. Or 
the word atha has the sense of bhinnopakrama (a new beginning), 
because of the approach of much pain. By the two words ca (and), 
the predominance of both the cows and the cowherds is made to be 
perceived since everyone drank together at once; otherwise, by the 
mishap of those who drank first, the others would not do the same. 
Without Krsna, why did they drink the water? To that he says: 
nidaghatapa-piditah (oppressed by the summer heat), and therefore: 
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trsnartah (pained by thirst). With vidüsitam (contaminated), he 
mentions the reason the water was dustam (bad). 


Jiva Gosvami— The prose order is: gāvaś ca gopas ca atha papuh, 
“The cows drank, and the cowherds drank right afterward (atha 
- anantaram eva)." Only the cows, which were made to roam 
elsewhere, being oppressed by the summer heat (nidaghatapa-piditàh 
= nidaghatapa-piditah satyah), saw the water from the Yamuna's 
bank, which is elevated, entered the water by going speedily, simply 
by ignorance of its defect, on account of being animals, and drank. 
The cowherds too were oppressed by the summer heat, but they, 
knowing the defect, which was well-known, of the water, observed 
the death of those cows and drank with the desire to give up the body. 
For that reason, “gopds ca” is mentioned afterward. Both those cows 
and those cow herders had gone in front. Inasmuch as Sri Krsna, 
who was behind all alone, cannot be abandoned by them, they were 
only several in number, because those boys were qualified to go to 
areas all around in order to graze cows, which are innumerable, and 
because the cows which Krsna, who was arriving from the back, was 
seeing could not possibly have drunk it. The reason the water was 
bad (dustam) is that it was contaminated (vidüsitam). 


Visvanatha Cakravarti—The cows, disregarding Krsna who was 
leisurely coming from behind, were going quickly due to being 
pained by thirst. Gopah denotes some cowherds who pursued them. 


10.15.49 


visambhas tad upasprsya daivopahata-cetasah | 
nipetur vyasavah sarve salilante kurüdvaha || 


visa-ambhah tad—that water [mixed with] poison; upasprsya—after 
touching close by (or after sipping); daiva-upahata-cetasah—they 
whose minds were struck by fate; nipetuh—tell; vy-asavah—dead 
(“they whose life airs have gone”); sarve—all; salila-ante—at the 
edge of the water; kKuru-udvaha—O descendant of Kuru (Pariksit). 


kurüdvaha! sarve daivopahata-cetasah tad visambhah upasprsya 
vyasavah (santah) salilante nipetuh. 
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Having touched that poisoned water, O scion of Kuru, all of them, 
whose minds were struck by destiny, became lifeless and fell at the 
edge of the river. 


Sanatana Gosvami—And all this, their drinking water without Sri 
Krsna, their being oppressed by the summer heat, and so forth, 
occurred only by the Lord's will for the purpose of expelling Kaliya. 
It will become clear later on. Therefore he says daivopahata- 
cetasah, which means: daivena devasya bhagavatah mano-bhavena, 
kàliyasya daivena và, upahatam cetah jnanam yesam te, “they whose 
consciousness was struck by a mental mode of being of God" 
(daivena = devasya mano-bhàvena)—or it was struck by Kaliya's 
fate. 

Consequently: they sipped the water a little (upasprsya = kificid 
üácamya) or else they merely touched it close-by (= samipe sprstva 
eva). In this way, by the logic of adding to what was said, with the 
intent to express a particularity of it, there is a repetition: visambhah 
(poisoned water). Or visambhah is mentioned to signify that this is 
the only reason they fell unconscious. 

“All the cows and cow herders (sarve = go-gopah ca) fell just 
near that water” (salilante = salilasya tasya samipe eva)—or the 
word anta is used in the sense of svariipa (own nature): They fell 
right in the water (salilante = salile eva)—given that they fell right 
then and there by drinking badly poisoned water. They were lifeless 
(vyasavah = vyasavah eva) from the incapability to go elsewhere. 

This and all the rest, about to be said, should be inferred as being 
the amazing doings of the Lord; this will be stated with: adbhuta- 
karmana (10.16.64). And that should be expanded upon only there. 

Kurüdvaha means: kuru-kula-nandana (O darling of the Kuru 
dynasty). Thus he pacifies the king, who was becoming despondent. 


Jiva Gosvami—And all this is simply the might of the potency that 
supervises the upcoming special pastime of the Lord: That is what 
he says with daivopahata-cetasah, which means: devah bhagavan 
tasya idam daivam  lila-sakti-vaibhavam, tena upahatam cetah 
jfíanam yesam te, “Thei awareness was struck by something related 
to God: the might of the /ila-sakti." That was said: isa-cestitah, “He 
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has actions as God" (10.15.19), and it will be said: krsnenadbhuta- 
karmaná, *[Kaliya was addressed] by Krsna, whose actions are 
wonderful" (10.16.64). 

Upasprsya means kificid Gcamya (after sipping a little). In 
point of visambhah, the repetition is due to the desire to express 
a particularity of the water. “They were as if lifeless” (vyasavah = 
vyasavah iva): Only that sort of daivam is the cause of this too. 


Krama-sandarbha—Daivam (fate) means bhavi-lila-sakti- 
vaibhavam (the might of the potency of an upcoming pastime). 


Visvanatha Cakravarti—(The commentary is the same as the first 
paragraph in Laghu-vaisnava-tosani. In addition:) the sense of 
vyasavah (dead; ‘devoid of life force’) is they were seen that way 
after Yogamaya covered the life force of those ones, though they are 
eternal, for the sake of the excellence of the pastime. 


Vijayadhvaja Tirtha—Upasprsya signifies: àcamya pitva ca (after 
sipping and drinking). 


Vira-Raghava—Daivopahata-cetasah portends miurcchitah (they 
fainted). Vyasavah means prana-vyapara-rahitah (devoid of the 
functions of the life airs) (asu = prana). 


Vallabhacarya—The vocative kurüdvaha (scion of Kuru) is for the 
sake of generating belief. 


10.15.50 
viksya tan vai tatha-bhitan krsno yogesvaresvarah | 
iksayamrta-varsinya sva-nathan samajivayat || 


viksya—seeing; tan—them; vai—indeed (or a verse filler); tatha- 
bhütàn—who were like that; krsnah—Krsna; yoga-isvara-isvarah— 
the controller of the grandmasters of yoga; iksaya—by a glance; 
amrta—nectar (or immortality); varsinya—that habitually rains; 
sva-nathan—they whose master is Himself; samajivayat—fully 
brought back to life. 
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krsnah yogesvaresvarah tàn tatha-bhitan viksya iksaya amrta- 
varsinyà (tàn) sva-nathan samajivayat. 


Seeing them, who were like that, Krsna, the controller of the grand- 
masters of yoga, fully brought them, whose master is Himself, back 
to life by a glance that rains nectar. 


Sanatana Gosvami—‘Seeing all of them (fan = tan sarvan), 
who had attained that kind of condition (tatha-bhitan = tadrg- 
avastha-gatan)...” Not mentioning it clearly is because of the 
inappropriateness of again excessively implying inauspiciousness; or 
the reason is an increase of profuse affection. Vai means eva: viksya 
eva (only after seeing). Thus he makes one understand that there 
was no delay, because: sva-nathan, which means ananya-gatin (they 
have no other recourse), consequently: iksayamrta-varsinya, “[He 
enlivened them] with a glance—a glance of the topmost affection— 
that rains bliss (or immortality)," due to the effectuation of bringing 
them back to life merely by desiring so. 

“He fully brought them back to life," that is, He did so 
simultaneously by dispelling languor, affliction, and so forth, in 
other words He made them healthy (samajivayat = samyag ajivayat 
= sva-sthan akarot) (samyak = glani-sokadi-nirdsena yugapat), 
because: krsnah, He is the foremost friend of the people of Vraja. 
Or the sense is He is disheartened by perceiving another’s difficult 
situation. But this is not so amazing: That is what he says: He is 
the controller of the grandmasters of yoga (yogesvaresvarah = 
yogesvaranam isvarah), since even the grandmasters of yoga have 
various powers only by a whiff of a fraction of His potency. Or the 
sense of yogesvaresvarah is: yogesvaran api paripdlayati, “He fully 
supports the grandmasters of yoga too,” so what need be said of 
supporting those residents of Vraja! 


Jiva Gosvami—Vai means eva, as connected with iksayd (only 
by a glance). Thus Suka makes one understand the absence of a 
delay, because: sva-nathan, which means ananya-gatin (they have 
no other recourse), consequently: amrta-varsinya, which means: 
prakrtanam prakrtam amrtam iva tesam tadiyanam ekam jivana- 
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hetum karunyam varsitum silam yasyah, “[by a glance,] whose 
nature is to rain compassion, which is like the material nectar of 
the materialists, meaning it is the sole reason they, who are His, are 
living.” Or amrta-varsinya denotes: amrtam tadrsam karunyasru- 
jalam tad-varsinya, [by a glance,] which rains nectar, that is, the 
water, which resembles that, of tears of compassion.” For instance, 
it is said in the second canto: 


yad vai vraje vraja-pasün visa-toya-pitan 
palams tv ajivayad anugraha-drsti-vrstyà | 


“In Vraja, by the rain of a glance of mercy, He brought back to life 
both the cows of Vraja and the herders that had drunk poisoned 
water." (2.7.28) 


“He fully brought them back to life,” that is, He did so simultaneously 
by dispelling languor, affliction, and so forth, in other words He 
made them healthy (samajivayat = samyag ajivayat = sva-sthan 
akarot) (samyak = glani-sokdadi-nirasena yugapat). That sort of 
power is not artificial, rather it is part of His nature; That is what 
he says with yogesvaresvarah. This means even the yogesvaras have 
powers only by a special meditational worship of Him. 


10.15.51 


te sampratita-smrtayah samutthaya jalantikat | 
ásan suvismitah sarve viksamanah parasparam || 


te—they (the cowherd boys); sampratita-smrtayah—whose memory 
fully came back; samutthaya—after getting up; jala-antikat—from 
near the water; dsan—they became; su-vismitah—nicely surprised; 
sarve—all; viksamanah—while looking; parasparam—at one 
another. 


Visvanatha Cakravarti— 
te jalantikat samutthaya suvismitah parasparam viksamanah sarve 


sampratita-smrtayah asan. 


Baladeva Vidyabhüsana— 
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te sarve jalantikat samutthaya (susthah) parasparam viksamanah 
sampratita-smrtayah (santah) su-vismitah asan. 


Having recovered their memory at once, all of them rose from the 
brink of the water and became very amazed while looking at one 
another. 


Sridhara Svàmi—The compound sampratita-smrtayah means: 
samprati sadyah eva ita prapta smrtih yaih te, “they by whom 
memory was obtained (ita = ita = prapta) at this moment, that is, at 
once (samprati = sadyah eva).” Alternatively: samyak-pratita smrtih 
yaih te, “they by whom memory is fully recovered.” 


Sanatana Gosvami—‘Suvismitah’ is said because everyone got 
up together at once, as if from deep sleep. “While looking at 
one another" (parasparam viksamanah), by the nature of utter 
astonishment. 


Jiva Gosvami—(The commentary is the same.) 


Visvanatha Cakravarti— They were nicely amazed after getting up 
from the edge of the water” (te jalantikat samutthaya suvismitah): 
“We were just dead. How did we become alive again? Was a potent 
herb used, or perhaps a mantra that eliminates poison?" Regarding 
parasparam (one another): *Hey pal, do you know the mystery 
behind this?" When someone, at time when a huge doubt was being 
accentuated in this way from every question, said: “Companions, the 
cause of this is known only to me, really. It's completely undersood 
by remembering Gargacarya’s statement: anena sarva-durgani 
yüyam afijas tarisyatha, *Because of Him, all of you will easily 
overcome all difficulties" (10.8.16), everyone became (sarve àsan) 
sampratita-smrtayah, *they by whom memory of Him is known in a 
proper way, meaning it made the scope of awareness.”” (= samyak- 
prakarena pratità pratiti-visayi-krta smrtih tadiyà yaih tatha-bhitah) 


Bhaktisiddhanta Sarasvati—Sampratita-smrtayah signifies: labdha- 
jfianáh santah (being they by whom consciousness is regained). 
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Vallabhacarya— 7e denotes te eva (those same ones), that is, ete 
jivah (these living entities). Sampratita-smrtayah means: samyak- 
pratita smrtih yesam (they whose memory fully came back), which 
means an investigative cogitation has just been set in motion. 


Vira-Raghava— 7e denotes the cows and the cow herders. It is an 
eka-s$esa compound, by the rule: puman striya, “a masculine word 
mentioned with a feminine one [remains, and a dual case ending 
is applied]” (Astadhydayi 1.2.67). The analysis is: tas ca te ca (those 
females and those males), which means: gāvo gopds ca (the cows 
and the cow herders). 


Siddhanta-pradipa—Te denotes the cows and the cow herders. 
It is an eka-Sesa compound, by the rule: puman striyà (Astadhyayi 
12.67).9 


10.15.52 


anvamamsata tad rajan govindanugraheksitam | 
pitvà visam paretasya punar utthanam atmanah || 


anvamamsata—they continuously thought (or anu—afterward; 
amamsata—they thought); tat—it; (or the well-known [glance]); 
rajan—O king; govinda-anugraha-iksitam—Govinda’s glance of 
mercy; pitva—after drinking; visam—poison; paretasya—who 
were deceased; punah—again; utthanam—the rising; atmanah—of 
ourselves (or of themselves). 


Visvanatha Cakravarti— 
rajan! (te) anu govindanugraheksitam (eva karanam) amamsata, 
(yasmat) visam pitvà paretasya üàtmanah punar utthanam (abhavat). 


57 Usually, however, such an an eka-sesa is made when both things 
belong to the same category. Jiva Gosvami’s corresponding sutra is: laksmya 
sahoktau purusottamasya tan-matram ced visesah, “Compounding is done 
in the case of a masculine word that is mentioned along with a feminine 
word [in a dvandva compound, and only the masculine word remains,] if the 
particularity is merely that (the gender)" (Hari-namamrta-vyàkarana 998). 
This is corroborated in Siddhànta-kaumudi (933). 
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O king, afterward they thought: *It was Govinda's glance of mercy. 
We, deceased because of drinking poison, got up again." 


Sanatana Gosvami— The sense is “We got up again because of His 
glance." Or, there is a figurative superimposition of nondifference 
(between cause and effect) with the desire to express the state of 
being the sole cause of it: iksitam eva utthanam anvamamsata, *They 
thought (anvamamsata = amanyata): the glance (iksitam = iksanam) 
was our rise.” 

The gist of the vocative rājan is: “Because persons like you, 
who are topmost devotees of the Lord, do not conceive of a reason 
for their own auspiciousness other than the Lord’s favor, just like 
Sri Yudhisthira and others did not conceive of a reason for your 
breathing other than the Lord’s grace.” 


Jiva Gosvami—“They inferred (anvamamsata = anumitavantah) 
the merciful glance of Govinda, the king of Gokula.” Alternatively: 
visam pitva paretasya api atmanah punar utthanam (Though 
deceased after drinking poison, we got up again). This too occurred 
after they recalled their liberation from Aghasura. The gist of the 
vocative ràjan is: “This applies to persons like you.” 


Krama-sandarbha—“They continuously thought (anvamarnsata): 
“Getting up again (punar utthanam) was caused by Govinda’s glance 
of mercy (govindanugraheksitam = tad-dhetukam).”” 


Visvanatha Cakravarti—“Afterward (anu = anantaram), they 
thought (amamsata), unanimously: “The merciful glance of Govinda, 
who was entered by Sri Narayana, the cherished deity of the king of 
Vraja, is the cause, because...”” pitvà visam and so on. 


Baladeva Vidyabhüsana—Paretasya means murcchita-pranasya 
(whose life force had fainted). 
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Krsna Subdues Kaliya and 
is Praised by Kaliya’s Wives 


10.16.1 
Sri-Suka uvaca 
vilokya disitam krsnam krsnah krsnahina vibhuh | 
tasya visuddhim anvicchan sarpam tam udavasayat || 


sri-Sukah uvāca—Śrī Suka said; vilokya—seeing (perceiving); 
disitam—contaminated; Kkrsnám—Yamuna (‘dark’, or ‘dark 
blue’); Arsnah—Krsna; krsna-ahiná—by a black snake; vibhuh— 
omnipresent; tasyah visuddhim anvicchan—desiring her purification; 
sarpam tam—that serpent; udavasayat—banished. 


krsnah vibhuh krsnam krsnahina disitam vilokya tasyah visuddhim 
anvicchan tam sarpam (tatah) udavasayat. 


Sri Suka said: Perceiving that Krsna was contaminated by a black 
snake and desiring to purify her, Krsna, who is omnipresent, 
banished that serpent. 


Sridhara Svami— 
sodase kaliyasyokto nigraho yamuna-hrade | 
tat-patnibhih stutenatha krsnenanugrahah krtah || 
hatvà rasabha-daiteyan jagdhva tala-phalany alam | 
prito "nrtyat phana-range kaliyasya kala-nidhih || 
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“In the sixteenth chapter, the coercion of Kaliya in a lake of the 
Yamuna is told. Krsna was praised by his wives. Afterward He did 
him a favor. Being pleased after killing the donkey demons and 
sufficiently eating tala fruits, the Krsna moon danced on the stage 
of Kaliya’s hoods.” 


10.16.1 
Udavasayan means nihsáritavàn (He expelled). 


Sanatana Gosvami—She is Krsna in terms of name and color, 
therefore she is a sakhi. Since she was badly contaminated by 
poison, a necessary countermeasure is meant to be expressed. In 
point of krsnahina (by a black snake): Having a potent poison is 
mentioned thus. 

The meaning of ‘Krsna’ is: “the Lord, who has descended 
in person for the sake of the benefit of the world," because of 
benefiting her, by purifying the water; Vraja, by bringing about 
drinking water as a result; the worlds, also by rescuing a great holy 
place, etc.; and Kaliya as well, by subduing him in that way—all this 
will become clear later on—because: vibhuh, which portends: ekayà 
api riyaya anekartham kartum samarthah, “With one action, He 
can accomplish many purposes.” Therefore even an effort to make 
him, a snake (sarpam)—by the derivation: sarpati iti sarpah tam, “It 
slithers, thus it is a snake"—go away is repudiated. 


Jiva Gosvami—(The first paragraph is the same. In addition:) 
Everyone, not only the Yamuna, was benefited, because: krsnah, 
which means: karsati duhkhani (He pulls, i.e. takes away, miseries): 
All of Vraja was benefited, by bringing about drinking water; the 
worlds were benefited, by rescuing a great holy place, etc.; and 
Kaliya too was benefited, by subduing him. With vibhuh, he says: 
Even His aisvarya, though He is engrossed in the rasa of balya-lila, 
was caused to arise by its own opportunity as before. 


Visvanatha Cakravarti— 
nyagrhnat kaliyam krsno darsayan svam ayād vrajam | * 
stuto 'hibhih prasannas tàn sodase nirasarayat || 


58 svam aydd vrajam (Krsna-Saükara Sastri’s edition); svam apad-vrajam 
(Puri Dasa's and Rama-Narayana Dasa's editions) 
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“In the sixteenth chapter, Krsna subdues Kaliya. Showing Himself, 
He went to the multitude [of hoods]. He was praised by the serpents. 
Once content, He banished them.” 


10.16.1 
Krsna is Yamuna. “He expelled him from there (udavasayat = 
tasman nihsaritavan).” 


Baladeva Vidyabhusana— 
om namah kaliya-mardanaya krsnaya 
sodase kaliyam krsno nyagrhnat tad-vadhas tatah | 
anugrhya tam utsarya yamunam nirvisam vyadhat || 


“In the sixteenth chapter, Krsna subdued Kaliya. After that, He 
favored him, made him go away, and made the Yamuna poisonless." 


10.16.2 
rajovaca 
katham antar-jale ’gadhe nyagrhnad bhagavan ahim | 
sa vai bahu-yugavasam yathasid viprakathyatam || 


raja uvaca—the king said; katham—how; antah-jale—within the 
water; agadhe—deep; nyagrhnat—coerced; bhagavan—the Lord; 
ahim—the serpent; sah—he; vai—(a verse filler); bahu-yuga- 
avasam—who had a residence for many yugas; yatha—in which way; 
asit—was; viprakathyatàm—it should be told eminently in detail (or 
vipra—O Brahmana; kathyatam—it should be told). 


raja uvaca—bhagavan — antar-jale | agádhe | bahu-yugavasam 
ahim katham nyagrhnat? sah (ahih) yathà (tatra) asit, (tad etat) 
viprakathyatam. 


The king said: “How did the Lord subdue the serpent, who had 
a dwelling place within the deep waters for many yugas? Kindly 
narrate, eminently and in detail, the manner in which he abode 
there. 


Sridhara Svami—The compound bahu-yugdvdsam modifies ahim 
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and means: bahüni yugany àvasah yasya tam, “[the snake,] who had 
a residence for many yugas." “The manner in which (yathà = yena 
prakarena) he, a snake—meaning although he moves on land (sa 
vai = ahir ajala-caro ’pi)—was within that water (antar-jale = tasmin 
antar-jale) should be told (kathyatàm = iti kathyatam).” 

Or: bahüni yugany āvāsah yatha bhavati tatha yena prakarena 
sah vai tatra asid iti kathyatam, “The manner in which he was there 
in such a way that there was a residence for many yugas should be 
told.” 


Sanatana Gosvami—Vai means ca. Sa vai means sa ca (and he). The 
king says *bahu-yugávàsam" (staying for many yugas) because Suka 
stated: düsitàm (the water was bad). Bhagavan signifies madrsam 
prabhuh (the master of persons like me): it is uttered out of rapture. 
Oritissaidoutofuneasiness due to suspecting the trouble in subduing 
the wicked snake within the deep waters. Therefore: *It should be 
told eminently and in detail" (viprakathyatam = visesena prakarsena 
ca kathyatàm). Or viprakathyatam is two words: vipra kathyatam, 
where vipra is a vocative (O Brahmana), by the derivation: visesatah 
prati sarva-manoratham purayati iti viprah, “He fills in a special way, 
in other words he fulfills all inner desires, and so he is a Vipra."? 
The gist is: “In narrating that, he completely fulfills the desire of 
persons like me." 


Jiva Gosvami—Bhagavan signifies: sarvena api prakàrena kartum 
samarthah, *He is able to do by any method." Still: *How (katham 
= kena prakarena) [did He subdue the snake within the waters]?" 
Vai has the sense of ca. Sa vai means sa ca (and he). “bahu- 
yugavasam” is mentioned because it was well-known. It is adverb: 
bahüni yugàni avasah yatra tadrsam yathà syat tathà (in such a way 


59 The verbal root is pra pürane (2P) (to fill). 

60 That is not substantiated in Sanskrit dictionaries. For instance, Medini- 
kosa states: vai syat sambodhane páda-pürane ’nunaye "pi ca, “Vai is used 
in the senses of sambodhana (vocative), pdda-piiranam (filling the line of 
a verse), and anunaya (entreaty)." Vai also means certainly: syur evam tu 
punar vai vety avadharana-vacakah, “The words evam, tu, punar, vai, and và 
are expressive of ascertainment" (Amara-kosa 3.4.15). Hemacandra gives 
vai the sense of hetu (cause, reason) (Hema-kosa, parisistah kandah 20). 
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that there was a dwelling place for many yugas). The prose order 
is: bahu-yugavasam yatha asit tatha kathyatam. Vipra is a vocative: 
parama-vidyà-pravina (O you who are well versed in the topmost 
knowledge). For example, this is in Yajnavalkya: 


janmana brahmano jfieyah samskarair dvija ucyate | 
vidyaya yati vipratvam tribhih srotriya-laksanam |l 


* A Brahmana is known by birth. By rites, he is said to be twice-born. 
By knowledge, he attains the status of Vipra. The definition of one 
who is learned in the Vedas is by these three.” (Yajfiavalkya-smrti) 


Visvanatha Cakravarti—‘He was [within the waters] in such a way 
that there was a residence pervading many yugas (bahu-yugáavasam = 
bahüni yugàni vyapya avasah yatra tad yathà syat tatha). It should be 
told eminently and in detail (viprakathyatàm - visesatah prakarsena 
kathyatàm)." 


Baladeva Vidyabhüsana— Sa vai means sa ca. Vipra is a vocative: 
vidyátinipuna (O chief expert in knowledge). 


Vallabhacarya— That was not impossible, because He is bhagavan. 


10.16.35 


brahman bhagavatas tasya bhümnah svacchanda-vartinah | 
gopalodara-caritam kas trpyetamrtam jusan || 


brahman—O Brahmana; bhagavatah—who is the Lord; tasya—of 
Him; bhümnah—who is Bhüman (“the state of being much,” i.e. 
infinite, nondelimited); sva-chanda-vartinah—who remains by His 
will; gopala-udara-caritam—the illustrious deeds as a cowherd; 
kah—who?; trpyeta—can become satiated; amrtam—which is 
nectar; jusan—who is serving (experiencing). 


brahman! kah (janah) bhagavatah tasya bhümnah svacchanda- 
vartinah gopalodara-caritam amrtam jusan trpyeta? (iti). 


*Brahmana, who at all can be satiated while experiencing the nectar 
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that is the illustrious deeds of His as a cowherd? He, the Lord, 
Bhüman, acts according to His will." 


Sridhara Svami— "The illustrious conduct (caritam = dcaritam) as a 
cowherd, which is nectar." Therefore it should be told. 


Sanatana Gosvami—Sukadeva might reply: “Narrating the details 
of it gives profound unhappiness, so I'll describe it consicely." The 
king responds to that here. Krsna's deed as a cowherd is the herding 
of cows, therefore: udara, meaning it is more eminent than anything, 
or it gives joy (gopalodara-caritam = go-pálana-rüpam sarvotkrstam 
sukha-pradam và caritam). He does this deed although He is the 
Lord, that is, although He has all types of aisvarya, and so He is 
completely fulfilled (bhümnah = paripürnasya) and does whatever 
He wants to do, that is, He is completely independent (svacchanda- 
vartinah = parama-svatantrasya). The gist is: The deeds, which are 
nectar, meaning they dispel a great sorrow that is comparable to 
dying, are a potent herbal medicine. 

Or, there are three adjectives, bhagavatah, bhümnah, and 
svacchanda-vartinah—in relation to the state of being one whose 
deeds as a herder of cows are illustrious— as the reasons for the 
deed. In that regard, bhagavatah is from the manifestation, simply 
because of that, of a particularity as the Lord; therefore: bhümnah, 
which means: aparicchinna-mahatmyasya (whose glory is not 
delimited), because: svacchanda-vartinah, which signifies: svanam 
chandena icchayà vartitum silasya (whose nature is to abide by the 
desire (chanda = icchà) of His own; or whose habit is to abide in 
accordance with the wishes of His own folks). 

Or, with the three adjectives he says: *By looking at the truth, 
the fact that He has trouble is tolerable." In that regard, with the 
first two, the condition about to be described is repudiated, and 
with svacchanda-vartinah, which means dtmecchaya vartinah (He 
abides by His desire), He, who is very jovial, only has joviality, as a 
pastime, but He has no uneasiness. Or, svacchanda-vartinah means 
bhaktecchanuvartinah (He acts in conformity with His devotees’ 
wishes); hence He is always happy everywhere. 

There is another interpretation. In point of amrtam (nectar), 
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the fact that He, although that deed of His is permeated by a great 
lack of comfort, is imbued with paramananda that is like the nature 
of a special prema is intended to be described. And this has been 
expounded in the uttara-khanda of Sri Bhagavatamrta. 

Go-pala is a vocative (O protector of my senses); or it means: 
vak-pate (O master of speech). Optionally, the sense is: “O Sri 
Krsna!”, by looking at the nondifference between guru and the 
Lord. The rest is the same. Therefore the drift is: “I am unable to 
give up the nectar. What should I do? Thus it should be told." 

The vocative brahman connotes veda-maya (O you who are one 
with the Vedas). The substance is: *Just as a troublesome dedication 
on the topic of the Vedas is not given up, so this too should not be 
relinquished. This is already known to you." 


Jiva Gosvami—Although it was concisely told, due to suspecting 
sorrow regarding a detail of it, by the king of sages, still it is asked 
in that way, perhaps out of ignorance about it, only from an inner 
longing for His pastimes in general: he illustrates that with just 
one sentence, this verse. “Who can be satiated (kas trpyeta = kas 
trpyet) while serving (jusan = jusamànah) the deeds—which are 
in conformity with the subcaste of cowherds and are greater than 
all; or they give the highest bliss (gopalodàra-caritam = gopála- 
jaty-anurüpam udaram caritam) (udāram = sarvatah api mahat 
paramananda-datr vá)—of Bhagavan, the one endowed with the a 
set of six things beginning from aisvarya, who is Bhüman, meaning 
He surpasses all in every way, and on top of that He has the habit 
of manifesting pastimes at will (svacchanda-vartinah = svaira-lila- 
prakasinah).” The reason for the nonsatiation is amrtam, which 
means amrtam iva (the deeds are “like nectar”). 


Visvanatha Cakravarti—Gopdlodara-caritam denotes: gavam 
slesena sarva-bhakta-srotradindriyanam ca pālanena udaram sukha- 
datr caritam, “the deeds, which give joy (udara = sukha-datr), as a 
herder of cows—as a pun: as the protector of the senses of all the 
devotees." 


Anvitartha-prakasika—The verb trpyeta and the participle jusan 
are poetic license. 
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10.16.4 
$ri-Suka uvaca 
kalindyam kàliyasyasid hradah kascid visagninad | 
Srapyamana-paya yasmin patanty upari-gah khagah || 


$ri-Sukah uvaca—Sri Suka said; kalindyam—in the Kàlindi River; 
kaliyasya—of Kaliya; asit hradah kascit—there was some lake; 
visa-agnina—by the fire of the poison; srapyamana-payah—whose 
water; yasmin—in which [lake]; patanti—would fall; upari-gah— 
going above; khagah—the birds. 


sri-sukah uvaca—kalindyam kascid hradah kàliyasya visagnina 
Srapyamana-payah àsit. (tasya hradasya) upari-gah khagah yasmin 
(hrade) patanti. 


Sri Suka said: In the Kalindi, there was some lake whose water was 
being boiled by the fire of Kaliya’s poison. The birds going above the 
lake would fall in it. 


Sridhara Svami—The water of the lake was being boiled (Srapyamana- 
payah = pacyamanam payah yasya sah). For this reason the birds 
that were going above (upari-gah = upari gacchantah) would fall in 
it (yasmin patanti). 


Sanatana Gosvami—“kalindyam hradah” (lake in the Yamuna) is 
said because of the obtainment of the oneness of it, which was in 
an area south of the river. However, it is inferred that her flow was 
to the north, otherwise there would have been a pervasion, by that 
contaminated water, of Mathura, the land inhabited by the Yadava 
community, etc. 


61 Still, verse 10.16.1 says the river Yamuna was contaminated. In 
addition, the Hari-vamsa states: krodhena jvalatas tasya jalam srtam 
ivabhavat, pratisrotas ca bhiteva jagama yamunā nadi, “The water became 
as if boiled by the anger of him who was blazing. The Yamuna River was 
going as if she were flowing upstream, as if she were afraid” (Hari-vamsa 
2.12.8). Similarly, the Visnu Purana states that the lake was in the Yamuna: 
tasyam [...] hradam (Visnu Purana 5.7.3). 
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Kascid ( "some" lake) means either ekah (one) or anirvacaniyah 
(an indescribable). With visdgnind and the rest he demonstrates that 
state of being indescribable. “The birds going high above..." (upari- 
gah = ürdhve gacchantah); in addition, this is meant: dūra-gāh (birds 
that were far away). 


Jiva Gosvami—(A dditions are underlined.) “kalindyam hradah” is 
said because it, which was in an area south of the river, was produced 
when the river overflowed at the climax of the rainy season. However, 
it is inferred that her flow was separate, to the north, for otherwise 
there would have been a pervasion, by that contaminated water, of 
Sri Madhu Puri, the land inhabited by the Yadava community, and 
so forth. That very lake “was being boiled by the fire of Kaliya's 
poison (kaliyasya visagnina srapyamàna-payá asit).” “The birds that 
were going high above..." (upari-gah = ürdhvam gacchantah); in 
addition to that, the state of going far from it is meant. 


Visvanatha Cakravarti—Concerning kalindyam hradah (a lake in 
the Yamuna): In a statement from Hari-vamsa, the lake was in an 
area, the length of one yojana, south of the river and was untouched 
by her flow, otherwise she, whose main current would have come 
in contact with that poison, would have become unusable by the 
people located in the land of Mathura, etc. 

The water of the lake was being boiled (srapyamdana-payah = 
pacyamánam payah yasya sah). 


Anvitartha-prakasika—Patanti (they fall) signifies patanti sma 
(they fell). 


10.16.5 
viprusmata visodormi-marutenabhimarsitah | 
mriyante tira-gà yasya praninah sthira-jangamah || 


viprus-mata—which had water droplets; visa-uda-ürmi—[that had 
touched] the waves of water [mixed with] poison; marutena—by a 
breeze; abhimarsitah—contacted (touched); mriyante—would die; 
tira-gah—that went to the shore; yasya—of which [lake]; praninah— 
breathing entities; sthira-jangamah—stationary and mobile. 
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viprusmatà visodormi-marutena | abhimarsitah | praninah  sthira- 
jangamah yasya (hradasya) tira-gah mriyante. 


Having come in contact with the breeze, which had passed over the 
poisonous waves and was carrying water droplets, living entities that 
had gone to the shore and immobile beings situated there died. 


Sridhara Svami—Moreover, “those who went to its shore (yasya 
tira-gah) would die, being touched by the wind, which touched 
the waves of poisonous water (visodormi-màrutena abhimarsitah 
= visoda-taranga-sparsi-marutena sprstah) and had water droplets 
(viprusmata = ambu-kana-yuktena)." The words sa hrada àsit (there 
was a lake) need to be added [as the correlative of the yasya clause]. 


Sanatana Gosvami— Regarding viprusmata (by the wind, which had 
water droplets): The water of the lake was being boiled because its 
foam was always quickly going upward with water drops. Thus it is 
said that the breeze burned intensely. There is another detail in Sri 
Hari-vamsa: 


dirgham yojana-vistaram dustaram tridasair api | 
gambhiram aksobhya-jalam niskampam iva sagaram |421l 
duhkhopasarpam tiresu sa-sarpair vipulair bilaih | 
visarani-bhavasyagner dhiimena parivestitam |44ll 
trnesv api patatsv apsu jvalantam iva tejasa 114611 
samantàd yojanam sagram tiresv api durasadam 147| € 


“(Krsna saw a lake.] It was long: its expanse was eight miles. It was 
hard even for the gods to cross. It was deep, and its waters could not 
be agitated. It was untremulous like an ocean. Approaching it was 
troublesome on account of large holes, containing snakes, on the 
shores. It was surrounded by the smoke of a fire arisen from wood 
that was the form of poison. When blades of grass fell on the water, it 
was blazing as if with effulgence. For eight miles all around, the area 


62 Rama Teja’s edition of Hari-vamsa reads: devair api durasadam 
instead (Sri-hari-vamSa-puranam, Caukhamba, Delhi, 2006). 
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was hard to reach, even on the shores.” (Hari-vamsa 2.11.42,44,46- 
47) 


Jiva Gosvami—(A dditions are underlined.) There are more details 
in Sri Hari-vamsa: dirgham yojana-vistaram... (see above). Thus, 
Kaliya lived in an underground cave; or he lived in the waters, by 


using the knowledge of jala-stambha (the magical art of making 
solids out of water). 


Krama-sandarbha—By looking at Sri Hari-vamsa, duhkhopasarpam 
tiresu sa-sarpair vipulaih (see above), his hamlet was only within the 
water, by the knowledge of jala-stambha, and in hollows too. 


Visvanatha Cakravarti—“Touched by the wind, which touched 
the waves of poisonous water (visodormi-marutena abhimarsitah = 
visodaka-taranga-sparsi-marutena sprstah) and was endowed with 
water drops (viprusmatà = ambu-kana-yuktena)..." 


Baladeva Vidyabhusana— Being touched (abhimrstah = sprstah 
santah) by a breeze that had water droplets of it (viprusmata = tad- 
ambu-kana-yuktena)...” 


Anvitartha-prakasika—“...by a breeze endowed with droplets of 
that lake (viprusmata = yasya viprusmata).” Mriyante (they die) 
signifies mriyante sma (they died). 


10.16.6 
tam canda-vega-visa-viryam aveksya tena 
dustam nadim ca khala-samyamanavatarah | 
krsnah kadambam adhiruhya tato ’titungam 
asphotya gadha-rasano nyapatad visode || 
(vasanta-tilaka) 


tam—him; canda—was tremendous; vega—whose vehemence; 
visa—was poison; viryam—whose power; aveksya—perceiving; 
tena—because of him; dustam—contaminated; nadim—the river; 
ca—and; khala-samyamana-avatarah—the descent of whom is for 
restraining scoundrels; Arsnah—Krsna; kadambam—a kadamba 
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tree; adhiruhya—after climbing; tatah—from it; atitungam—very 
high; asphotya—after slapping His arms; gadha-rasanah—by whom 
the girdle is firmly [bound]; nyapatat—fell down (jumped); visa- 
ude—in the water [mixed with] poison. 


krsnah khala-samyamanavatarah tam (kaliyam) canda-vega-visa- 
viryam aveksya tena (kaliyena) dustam nadim ca (aveksya) gadha- 
rasanah (san) kadambam atitungam adhiruhya asphotya (ca) tatah 
(kadambad) visode nyapatat. 


Perceiving him, whose power was a poison of tremedous vehemence, 
and noticing that the river was contamined because of him, Krsna, 
who descended to restrain miscreants, tightened His girdle, climbed 
a very tall kadamba tree, slapped His arms, and jumped from it into 
the poisonous water. 


Sridhara Svami—“Perceiving him, Kaliya (tam = kdliyam), whose 
power was poison, the force of which was tremendous... (canda- 
vega-visa-viryam = candah vegah yasya tad visam eva viryam yasya 
tam).” Regarding kadambam, on account of the upcoming good 
fortune of the touch of Sri Krsna’s feet, that tree, which was on 
the shore, did not dry up, due to being visited by Garuda, who had 
stolen nectar. It is mentioned in another Purana. 

“Krsna, by whom the girdle, the garment that tightens the waist, 
was firmly tightened (gadha-rasanah = gadham drdham baddha 
rasanà kati-bandhana-vastram yena sah), jumped into the water 
after striking the arms with the hand palms (asphotya = bahum kara- 
talena áhatya)." 


Sanatana Gosvami— The poison had vega, meaning either tejas 
(fiery potency) or java (speed); canda (fierce) is said because it could 
not be counteracted. The gist: Kaliya had to be expelled from the 
lake. The river was contaminated because of him (tena = kaliyena 
hetunda). 

Adhiruhya portends: tac-chikaram aruhya (after climbing to the 
top of it). For instance, in the same scripture: árohac capalah krsnah 
kadamba-sikharam muda, “Restless Krsna joyfully climbed to the 
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top of the kadamba" (Hari-vamsa 2.12.1). Tatah (from it) means 
kadambat (from the kadamba tree). By gàdha-rasanah, firmly 
tightening the hair and so forth is partially indicated. For example, 
in the same verse: baddhvà parikaram drdham, “having firmly 
tightened the girdle" (Hari-vamsa 2.12.1). He fell while facing the 
water (abhyapatat = abhimukham apatat). In regard to the reading 
nyapatat (He fell down, i.e. He jumped): He fell in the middle after 
jumping with great speed, because: khala-samyamanavatarah, 
“He whose descent from Sri Vaikuntha is—or whose Avataras, 
such as Matsya, descend—for the purpose of restraining villains" 
(= khalanam dustanam samyamandya | avatàrah Ssri-vaikunthad 
avataranam, kimva matsyady-avatarah api yasya sah). The sense is: 
for the sake of subduing Kaliya. 


Jiva Gosvami—(The commentary is the same. In addition:) Why 
did one kadamba remain? The tree was like Krsna, on account of 
being Krsna’s tree. It is understood that it was protected by Krsna, 
for His own amusement, due to the renown: 


kadambah krsna-vrkso hi kaliya-hrada-samipa-gah | 
tasmád eko na susko ’sau visa-harakarah paran || 


“The kadamba is Krsna’s tree, therefore that one, near Kaliya's 
lake, took away the poison and did not dry up." From the word 
paran in this citation, this comes to mind: Trees that were close to it 
did not die either. 


Visvanatha Cakravarti—Tam denotes kdaliyam. In point of 
kadambam, on account of the upcoming good fortune of the touch 
of Sri Krsna’s feet, that one did not dry up on the shore of it, due to 
being visited by Garuda, who had stolen nectar. It is mentioned in 
another Purana: This is from venerable Sri Svami. 

Gadha-rasanah is construed as: gadham drdham baddha rasana 
rasanà-padopalaksitah? kuntalosnisadayah api yena sah, “He by 
whom the girdle—as well as the hair and the turban, which are 
partially indicated by the word rasana (girdle)—is firmly tightened.” 


63 rasand rasana-padopalaksitah (Sundara-Krsna Dasa’s edition) 
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Asphotya connotes: bahum kara-talena ahatya (after striking the top 
of the arms with the palms). 


10.16.7 
sarpa-hradah purusa-sara-nipdata-vega- 
sanksobhitoraga-visocchvasitambu-rasih | 
paryak pluto visa-kasaya-vibhisanormir 
dhavan dhanuh-satam ananta-balasya kim tat || 
(vasanta-tilakà) 


sarpa-hradah—the serpent's lake; purusa-sara—of the best of 
persons; nipáta-vega—by the vehemence of the fall; sanksobhita— 
who was completely agitated; uraga—of the snake; visa—by the 
poison; ucchvasita—raised; ambu-rasih—whose mass of water; 
paryak—all around; plutah—overflowed; visa—because of the 
poison; kasáya—were ocher (the color of ocher); vibhisana— 
were especially frightful; armih—whose waves; dhadvan—gushing; 
dhanuh-satam—|[for the distance of] one hundred bows ; ananta- 
balasya—for Him, whose power is infinite; kim tat—what [is] that? 


sarpa-hradah purusa-sára-nipáta-vega-sanksobhitoraga- 
visocchvasitambu-rasih visa-kasaya-vibhisanormih paryak dhavan 
dhanuh-satam plutah. tat (dhanuh-sata-dhavanam) ananta-balasya 
(bhagavatah) kim (ascaryam asti)? 


The waves of the serpent’s lake were the color of ocher, because 
of the poison, and especially dreadful. The mass of water was 
raised by the poison of the snake, who was very disturbed by the 
vehemence of the fall of the best of males. Gushing all around, the 
lake overflowed for a distance of one hundred bows. What at all is 
that for Him whose power is infinite? 


Sridhara Svami—It is the lake of the snake (sarpa-hradah = 
sarpasya hradah). “The lake’s mass of water was raised (ucchvasita 
= unnata) by the poisons of the snakes, who were fully agitated by 
the weight of the fall of the best of persons" (purusa-sara-nipata- 
vega-sanksobhitoraga-visocchvasitambu-rasih = purusa-sresthasya 
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patana-bharena sanksobhitanüàm uraganam visaih unnatah ambu- 
rasih yasya sah). 

Visa-kasaya-vibhisanormih means: — visena — kasayi-krtah 
bhayankarah ürmayah yasya sah, “|the lake,] whose waves 
were frightful and were made yellowish red by the poison." The 
syntactical connection is: paryag dhàvan dhanuh-satam plutah, 
“while overflowing all around (paryak = paritah), it extended 
(plutah = prasrtah) for the distance of one hundred bows." This is 
not surprising: That is what he says with ananta-balasya. 


Sanatana Gosvami— The vehemence of the fall is only because He 
is the best of all personalities. The rest was explained by Sridhara 
Svami. There is another interpretation: “The lake’s mass of water was 
greatly agitated by the momentum of the water caused by the fall— 
or the mass was greatly agitated by the speed of the fall, meaning 
the mass was immediately greatly agitated—due to the power (sara 
= bala) of the Purusa, the Lord, therefore the mass was raised by the 
poison of the snakes" (purusa-sára-nipáta-vega-sanksobhitoraga- 
visocchvasitambu-rasih = purusasya bhagavatah sàárena balena 
nipatad yah vegah jala-saficalanam, kimvà nipdtasya vegena javena 
atisighram, sanksobhitah atah eva uraga-visocchvasitah ambu-rasih 
yasya sah). The reading kasáyita meets the approval of Sri Citsukha 
and of Sri Svamipada, from the explanation: kasdyi-krtah. 

Dhiman (instead of dhàávan), a vocative, means vivekin (O you 
who have sound judgment). Thus he makes the king breathe freely. 

“What at all is that action (kim tat = kim tat karma) for Him 
whose power is infinite?" (ananta-balasya = anantam balam yasya 
tasya) (balam = saktih). Or “What is that poison for Him from whom 
Ananta, who is also the king of snakes, has power?” (ananta-balasya 
= anantasya naga-rajasya api balam yasmat tasya). It is nothing at all. 


Jiva Gosvami—(The commentary is the same. In addition:) 
Here, kasáya means either kvathya-rasa (the juice pertaining to 
a decoction) or rakta-pita-varna (yellowish red color), from the 
explanation like that by Ksirasvami in regard to: niryáse "pi kasayo 
"stri, “In the masculine and neuter genders, kasdya is also used in 
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the sense of niryàsa (decoction, resin)" (Amara-kosa 3.3.152).™ 
Regarding dhanuh-satam, the measure of a bow is stated. 


astabhir yavamadhyaih syad angular tais tribhir bhavet | 
talam tri-talako hasto hastau dvau kiskur ucyate || 
kisku-dvayam dhanuh proktam 


“One angula (the measure of one finger) is eight yavamadhyas 
(a particular measure of length; lit., “whose middle is like a 
barleycorn”). One tāla (hand palm) is three angulas. One hasta 
(cubit: the length of the forearm) is three talas. One kisku is two 
cubits, and one dhanus (a bow: the length of a bow) is two kiskus.” 9 


Visvanatha Cakravarti—And after that: “[the lake,] whose mass 
of water was raised (ucchvasita = unnata) by the poisons of the 
snakes, who were very agitated by the vehemence, which occurred 
by Krsna's power (sara = bala), of the fall” (purusa-sara-nipata- 
vega-sanksobhitoraga-visocchvasitambu-rasih = purusasya krsnasya 
sarena balena yah nipata-vegah tena sanksobhitanam uraganam 
visaih unnatah ambu-rasih yasya sah) 

The compound visa-kasaya-vibhisanormih signifies: visena 
kasayi-krtah rakta-pita-varni-krtah bhayankarah ürmayah yasya sah, 
“the lake,] whose waves are frightful and were turned into a red and 
yellow color (kasaya = kasayi-krtah = rakta-pita-varni-krtah) by the 
poison,” from the explanation in that way by Ksirasvami in regard to: 


64  Hiscommentary on that chapter is not available, but Vis$va-kosa states: 
niryase "pi kasayo "tha surabhau lohite ’nya-vat, “Kasdya means niryàása 
(decoction, resin), and surabhau lohite (a beautiful red), like another" (ya- 
trikam 73). A commentator on Amara-kosa, Mannalal Abhimanyu says, in 
Hindi, that kasaya, in Amara-kosa 3.3.152, means gehud rang (the color of 
ocher) (Dhara Hindi-tika, Amara-kosa, Caukhamba, Varanasi, 2008). This 
is confirmed in Monier- Williams, which adds that kasaya is the color of the 
dress of Buddhist monks. 

65 Thus one hundred dhanus, or four hundred cubits, makes 
approprimately 200 meters (220 yards). 

66 This definition is from Amara-kosa: sáro bale sthiramse ca nyayye 
klibam vare trisu, “In the masculine gender, sara means bala (power), and 
sthiramsa (the solid or fixed part); in the neuter gender it means nyayya (fit, 
proper); in any gender it means vara (best)" (3.3.170). 
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niryáse "pi kasayo ’stri, “In the masculine and neuter genders, kasaáya 
is also used in the sense of niryása (decoction, resin)" (Amara-kosa 
3.3.152). “The lake extended (plutah = prasrtah) for [the length of] 
one hundred bows all around (paryak - paritah)." 


Baladeva Vidyabhusana— Plutah means prasrto ’bhit (it became 
extended). 


Vallabhacarya— The word ucchvasita in the compound is used twice: 
“The lake's mass of water was raised (ucchvasita) by the exhalation 
(ucchvasita = ucchvása) of poison of that well-known snake, who 
was fully agitated about the vehemence of Purusottama’s fall” 
(purusa-sara-nipata-vega-sanksobhitoraga-visocchvasitambu-rasih 
= purusa-sarasya purusottamasya nipata-vege samyak ksobhitah yah 
ayam uragah tasya yad visocchvasitam visocchvasah tena ucchvasitah 
ambu-rasih yasya). 

Plutah means utplutah (it overflowed). It swelled like at the time 
of the rainy season. It overflowed and kept going. The waves of the 
lake were ocher due to the poison and especially dreadful (vibhisana 
= visesena bhisanah). Dhanuh-satam signifies four hundred cubits. 


10.16.8 
tasya hrade viharato bhuja-danda-ghürna- 
var-ghosam anga vara-varana-vikramasya | 
asrutya tat sva-sadanabhibhavam niriksya 
caksuh-sravah samasarat tad amrsyamanah || 
(vasanta-tilaka) 


tasya—of Him; hrade—in the lake; viharatah—who was playing; 
bhuja-danda—because of the polelike arms; ghürna—which was 
moving to and fro; vah-ghosam—the sound of the water; anga— 
(a vocative used for expressing endearment); vara-varana—like 
the best elephant; vikramasya—whose course of action; asrutya— 
hearing; tat—[from] that; sva-sadana—of his abode; abhibhavam— 
the conquest (or the encroachment); niriksya—perceiving; caksuh- 
Sravah—the snake (“whose ears are the eyes”); samasarat—came 
forth; tat—that; amrsyamanah—not tolerating. 
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anga! caksuh-sravah  (kaliyah) vara-varana-vikramasya hrade 
viharatah tasya (krsnasya) bhuja-danda-ghirna-var-ghosam àsrutya 
tat (tat = tatah) sva-sadanabhibhavam (ca) niriksya tad amrsyamanah 
samasarat. 


My dear Pariksit: Hearing the sound of the water that was splashed 
by the polelike arms of Him who was sporting in the lake and whose 
course of action resembled the ways of an eminent elephant, and 
perceiving a trespass of his abode because of that, Kaliya, whose 
ears are his eyes, did not tolerate it and came forth. 


Sridhara Svami— Hearing (āśrutya = śrutvā) the sound of the water 
hit by the polelike arms (bhuja-danda-ghürna-vàár-ghosam = bhuja- 
dandáhatodaka-ghosam) of Him who was sporting in the lake, the 
snake, not tolerating that (tad amrsyamanah = tad asahamanah) by 
perceiving the trespass of his abode because of that (tat — tatah), 
came up close (samasarat = samàajagama)." 


Sanatana Gosvami—He was playing by making various musical 
sounds on water, by trespassing, etc. (virahatah = vicitra-jala-vadya- 
santaradinaé kridam kurvatah). Anga is an indeclinable word used 
in the sense of a very affectionate vocative so as to dispel the king’s 
uneasiness. Or arga means “O you who are related to me!” 

Vara-vàrana-vikramasya means either: (1) vara-varanah matta- 
gajendrah tad-vad vikramah jalahati-krida yasya tasya, “of Him 
whose fun consisting of hitting water is like the fun of an intoxicated 
king of elephants,” or (2) jale api vara-varana-vad vikramah līlā- 
gatih yasya tasya, “the motion of whose pastime, in water also, is 
like that of the best elephant." Or ariga is part of the compound: 
“Him whose special power, even in a limb, any one, such as a part of 
the little toe of the divine lotus feet, is superior even to Airavata’s” 
(anga-vara-varana-vikramasya = ange kasmimscit sri-padambja- 
kanisthangüly-avayave api vara-varandd airdvatad api vikramah 
Sakti-visesah yasya tasya). The gist is: The big sound of the water hit 
by both polelike arms is not amazing. 

Niriksya means dlocya (after seeing; perceiving). Caksuh-sravah 
is derived as: caksusda eva $rnoti iti caksuh-sravah, “he hears only with 
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the eyes, thus he is caksuh-sravah,” since he didn’t make much of the 
beauty, which is about to be described, of Him because of whom his 
eyes were engaged in hearing that sound—for otherwise, he would 
not have bit Him. Or, caksuh-sravah denotes: caksusi sravah kirtir 
yasya, “he whose fame is in the eye," from the accomplishment of 
hearing with the eyes too. The gist is: The fruitfulness of it occurred 
right at that moment. 


Jiva Gosvami—He was playing by making various musical sounds 
on water, by trespassing, etc. (virahatah = vicitra-jala-vadya- 
santaradina kridam kurvatah). Vara-varana-vikramasya means: dig- 
ghasti tad-vad vikramasya (Him whose course of action is like that 
of an elephant that guards the directions). Ariga is an indeclinable 
word used in the sense of a very affectionate vocative so as to dispel 
the king's uneasiness. 


Visvanatha Cakravarti— Hearing the sound of the waters, whose 
waving was done by both polelike arms (bhuja-danda-ghürna-vàr- 
ghosam àsrutya = bhuja-dandabhyam ghürnà yesam tatha-bhiitanam 
varam jalànàm ghosam srutva) of Him who was sporting, meaning 
He was playing by making various musical sounds on water, by 
trespassing, etc. (virahatah = vicitra-jala-vád ya-santàrádinà kridatah), 
he, not tolerating Him (tad amrsyamanah = tam asahamanah) after 
perceiving the trespass of his abode right from that sound (tat = tatah 
ghosdd eva)...” 


Vira-Raghava—A/iga means rájan (O king). 
Vallabhacarya—Vara (best) means utkrsta (eminent). 


Siddhanta-pradipa—The snake did not tolerate the trespass of his 
property (tat = sva-sadanabhibhavam). 


Anvitartha-prakasika—“Perceiving the encroachment of his abode 
due to that amusement of His (tat = tasmat tad-viharat) and not 
tolerating either one of those two (the sound and the fun) (tad = 
tad-ubhayam), the snake came close by (samasarat = samipam 
ajagama).” 
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10.16.9 
tam preksaniya-sukumara-ghanavadatam 
Srivatsa-pita-vasanam smita-sundarasyam | 
kridantam apratibhayam kamalodaranghrim 
sandasya marmasu rusa bhujaya cachada || 
(vasanta-tilakà) 


tam—Him; preksaniya—beautiful (“who deserves to be seen") su- 
kumara—very delicate; ghana—[like] a cloud; avadátam—who was 
dazzling; $ri-vatsa—on whose chest there is Sri; pita-vasanam— 
whose garment is yellow; smita-sundara-àsyam— whose face is 
beautiful and is endowed with a smile; kridantam—who was playing; 
apratibhayam—fearlessly; kamala-udara-anghrim—whose feet are 
like the interior of a lotus; sandasya—after biting; marmasu—on the 
privates (or on vulnerable parts); rusad—with anger; bhujaya—with 
the body; cacháda—enclosed. 


(kaliyah) tam — preksaniya-sukumara-ghanavadàátam _ $rivatsa- 
pita-vasanam | smita-sundarásyam | apratibhayam | kridantam 
kamalodaranghrim marmasu rusà sandasya (enam svasya) bhujaya 
cachada. 


Krsna is worth a look. He is very delicate: His feet are like the 
interior of a lotus flower. He resembles a cloud, and is dazzling. Sri is 
on His chest, and He has yellow garments. While fearlessly playing, 
He had a smile on His beautiful face. Out of rage, Kaliya bit Him on 
vulnerable parts and encircled Him with his body. 


Sridhara Svami—‘“Kaliya bit Him, who is beautiful (lit. who is 
worth a look); very delicate; and effulgent like a cloud (preksaniya- 
sukumara-ghanavadatam = preksaniyah ca sukumarah ca ghana-vad 
ujjvalah ca tam) and whose yellow garment, which is moving upward, 
is conjoined with Srivatsa due to playing in the lake (srivatsa-pita- 
vasanam = hrade viharatah™ srivatsena samyuktam uccalat pitam 
vastram yasya tam); he surrounded Him (cachada = àvestayat) with 
his body (bhujaya = bhogena).” 


67 This should be viharatah. Ganga Sahaya explains it as: jala-viharat. 
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Sanatana Gosvami— Though he is like that (see the last sentence 
of his previous commentary), the scoundrel behaved in that way. 
To illustrate Kaliya's huge offense, he gives details while lamenting 
with a special bhava. 

The reason for kridantam (playing) is apratibhayam (fearlessly). 
Alternatively: apratibhayam api sandasya cachada (he bit Him, 
though He was fearless, and enclosed Him). In this way he implies 
that Kaliya is not intelligent. This should be understood only because 
it is the subject matter, in reference to caksuh-sravah (he whose ears 
are the eyes). Or: “He fearlessly (apratibhayam = apratibhayam 
yatha syát tatha) bit Him and enclosed Him.” With what? With the 
body (bhujaya = bhogena), because the arm (bhujà = bhuja) is the 
body, since a snake moves only with the body. Even in the reading 
bhujagah (the snake, lit. “that which moves with the arm") (bhujagas 
cachàda), the sense is the same. 

In truth, however, biting the vulnerable parts should be 
understood as the excellence of kissing various body parts, and 
“enclosing Him with the body" should be understood as a firm 
embrace of all the limbs. Consequently, rusá means rusd iva (as if 
with anger); but really, rusá means premnà eva (only with love), 
because: preksaniya and so on. Therefore, later on, the Lord's great 
favor to Him will occur. 


Jiva Gosvami—(The commentary is the essence of the above.) 
Though he is like that, the scoundrel behaved in that way. In order 
to illustrate Kaliya's huge offense, he specifies while lamenting with 
the bhava of a person of Vraja. The reason for kridantam (playing) 
is apratibhayam (fearlessly), and it intimates that Kaliya is not 
intelligent. This should be understood only because it is the subject 
matter, in reference to caksuh-sravah. He enclosed Him with what? 
bhujaya. On account of being the form of an arm, its body is an 
arm, since it is also said: bhujagah. For this reason the meaning is 
bhogena (with the body). 


Krama-sandarbha—Srivatsa-pita-vasanam means: — sri-yuktam 
vatsam vaksah yasya pitam vasanam yasya sah ca sah ca tam, “Him, 
whose chest (vatsa — vaksah) is endowed with Sri, and whose garment 
is yellow." In the reading bhujagah, ‘bhogena’ is to be added. 
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Visvanatha Cakravarti—In this verse he says: Though His form 
is beautiful (preksaniya) and gives great pleasure (sukumàra = 
atisukha-da), toward Kaliya the opposite occurred. Ghanavadatam 
means ghana-vad ujjvalam (effulgent like a cloud). Srivatsa-pita- 
vasanam denotes: Srivatse vihadra-vasat ayatam pita-vasanam yasya 
tam, “whose yellow raiment comes on Srivatsa, as a result of play.” 
Or Srivatsa-pita-vasanam means: Sriyd laksmi-rekhaya yuktam 
vatsam vaksah yasya pite vasane yasya sah ca sah ca tam, “Him, 
whose chest (vatsa = vaksah) is endowed with Sri, i.e. the line of 
Laksmi, and whose two garments are yellow." Amara-kosa states: 
uro vatsam ca vaksas ca, “Uras, vatsam, and vaksas are synonymous 
[and mean chest]” (2.6.78). Bhujaya means bhogena (with the body). 


Srinatha Cakravarti—Preksaniya means sundara (beautiful); 
sukumara means sukomala (very delicate); ghana means ghanah iva 
(like a cloud), which amounts to ghana-syamala (dark like a cloud); 
nonetheless: avadátam, which means ujjvalam (effulgent).© 


Brhat-krama-sandarbha—With his fangs, he scratched Him on 
vulnerable parts (marmasu sandasya = marmasu dasanaih àlikhya). 
Regarding ghanavadatam, another explanation of ghandvadata is 
ghana-jyotih (he has a dense effulgence), like ghandananda (His bliss 
is dense). 

Smita-sundarasyam signifies: smita-yuktam sundara-mukham 
yasya (Him whose face is beautiful and has a smile). He was 
fearlessly (apratibhayam = apratibhayam yatha syat tatha) playing: 
He was as if playing with him. 


Bhaktisiddhanta Sarasvati—Marmasu means marma-sthanesu (on 
vital parts/ vulnerable places). 


Bhavartha-dipika-prakasa—The place in regard to which either 
death or excruciating pain occurs as a result of a beating is the 
marma. 


68 The word avadáta is a synonym of ‘white’ (Amara-kosa 1.6.13) and 
also means ‘yellow’ and ‘pure’ (avadatah site pite Suddhe, Amara-kosa 
3.3.80). Visva-kosa also gives the meaning of pravara (best, eminent) (ta- 
catuskam 177). Hemacandra adds the sense of manojfia (charming) (Hema- 
kosa 4.96). 
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Anvitartha-prakasika—Marmasu | denotes: — pràna-haàni-karesu 
kanthàády-avayavesu (on bodily parts such as the throat, which make 
for a loss of life force). Kamalodaranghrim means: kamalodare iva 
raktau komalau ca anghri yasya tam (whose two feet are red and 
soft, like the inside of a lotus). The absence of the affix t/uk/ in 
cachàda is poetic license, in consideration of the rule: che ca, “and 
when cha follows" (Astadhyayi 6.1.73). 


10.16.10 
tam naga-bhoga-parivitam adrsta-cestam 
alokya tat-priya-sakhah pasupa bhrsartah | 
krsne ’rpitatma-suhrd-artha-kalatra-kama 
duhkhànusoka-bhaya-müdha-dhiyo nipetuh || 
(vasanta-tilaka) 


tam—Him; nàága-bhoga-parivitam—surrounded by the body of the 
snake; adrsta-cestam—whose activity is unseen; dlokya—seeing; 
tat-priya-sakhah—His dear friends; pasu-pah—cow herders; 
bhrsa-artah—much pained; krsne arpita—are offered unto Krsna; 
atma—the selves; suhrt—friends; artha—wealth; kalatra—the wife; 
kamah—and desires; duhkha-anusoka-bhaya—out of distress, 
sorrow, and fear; müdha—are benumbed; dhiyah—whose minds; 
nipetuh—they fell. 


tat-priya-sakhah pasupah (ca) krsne arpitatma-suhrd-artha-kalatra- 
kamah tam (krsnam) naga-bhoga-parivitam adrsta-cestam ālokya 
bhrsartah duhkhanusoka-bhaya-müdha-dhiyah nipetuh. 


Observing Krsna, who was surrounded by the snake’s body and 
whose motions were unseen, His dear friends, as well as cowherds 
who had offered themselves, their friends, their wealth, their wives 
and their desires to Him, became excessively pained, and slumped, 
their mental faculties benumbed out of distress, sorrow, and fear. 


69 Kaliya broke his fangs while biting Krsna: bhagna-dantah (Brahma- 
vaivarta Puràna 4.19.12). 

70 And t/uk] changes to c by Astadhyayi 8.4.40. The proper form is 
cacchada. 
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Sridhara Svami— "They are tat-priva—they for whom He is dear— 
and they are friends" (tat-priya-sakhah = sah priyah yesam te tat- 
priyah te ca te sakhayah ca iti tatha). 


Sanatana Gosvami—Tat-priya-sakhah means: tasya priya-sakhah 
(His dear friends). The highest friendship is affirmed thus. Pasupah 
(“protectors of animals") denotes having a naturally very loving 
heart; “they by whom their friends and so on—or their selves, the 
friends, et al.—are offered unto Krsna” (krsne arpitatma-suhrd- 
artha-kalatra-kamah = krsne arpitah atmanah suhrd-adayah yaih, 
atmanah suhrd-àdayah ca yaih và). In that regard, suhrd, in the 
plural, connotes the father and the brothers et al.; artha, i.e. arthah, 
means dhanàni (riches); and kama, in the plural, means loka-dvaya- 
bhogah (enjoyable things in this world and in the next). The separate 
mention of kalatra (wife), though the word is included by the term 
suhrt, is said with the intent to express a special offering. 

Therefore: bhrsartah, which means either atyartham duhkhitah 
santah (being excessively sorrowful) or àrta-svarena krandantah 
(crying, with sounds of pain). As a result: *having minds that are 
stupefied, i.e. devoid of a sound judgement, by repeated sorrow, 
on account of distress, and by fear due to being without the 
master and so on, they slumped” (duhkhanusoka-bhaya-müdha- 
dhiyah = duhkhena anusokah varam-vàram socanam bhayam ca 
anathatvadina tabhyam müdha viveka-hinà dhih yesam tatha-bhütah 
santah). Or the sense is: nasta-cetanah santah (while losing their 
awareness). 

Or, at first they were excessively pained (bhrsartah) after seeing 
Him surrounded by the snake's body, and after seeing (vilokya is 
carried forward) that he was adrsta-cestam (He whose action is 
unseen), they, their minds benumbed out of distress, sorrow, and fear 
(duhkhanusoka-bhaya-miidha-dhiyah = duhkhanusoka-bhayaih 
müdha-dhiyah santah), wholly fell (nipetuh = nitaram petuh), due to 
being motionless, like a tree whose base is cut. 

It’s understood that they did not enter that lake only because 
their minds had become numb. Further, being one whose action is 
unseen (adrsta-cesta) was for the sake of eminently showing, to them 
and to other people, Kaliya's colossal fault, in order to banish him 
though he is sheltered by Vrndàvana. The real meaning is Krsna was 
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transfixed by the bliss of Kaliya's embrace of love. 


Jiva Gosvami—(Additions are underlined.) Tat-priya-sakhah 
means tasya priya-sakhah (His dear friends). The highest friendship 
is affirmed thus. Pasupah denotes the state of having a very loving 
heart due to a natural simplicity. The words krsne arpitatma-suhrd- 
artha-kalatra-kamah denote: krsne arpitatmanah suhrd-ddayah ca 
yaih te, “they by whom their selves, the friends, et al., are offered 
unto Krsna.” This means: tat-sahayyaya krta-sarvarpanah (they by 
whom the offering of all is done for the sake of companionship with 
Him). In that regard, suhrd, in the plural, connotes the father and 
the brothers et al.; artha, i.e. arthah, means dhanani (riches); and 
kama, in the plural, means loka-dvaya-bhogah (enjoyable things in 
both worlds). The separate mention of kalatra (wife), though the 
word is included by the term suhrt, is said with the desire to express 
a particularity. However, due to the word kalatra, some older ones 
too, who got the sacred thread, are obtained as sakhas, and so not all 
those terms apply to everyone. 

Therefore: bhrsartah, which means either atyartha-duhkhitah 
santah (being excessively sorrowful) or arta-svarena krandantah 
(crying, with sounds of pain). As a result: duhkhanusoka-bhaya- 
müdha-dhiyah, which means: duhkhena anusokah varam varam 
socanam bhayam ca tabhyam midha viveka-hinà dhih yesam tatha- 
bhütàh santah, “having minds that are stupefied, i.e. devoid of sound 
judgement, by repeated sorrow, on account of distress, and by fear: 
“What will we become without Him?”” Or the sense is: nasta- 
cetanah santah. 

Or, at first they were excessively pained (bhrsartah) after seeing 
Him surrounded by the snake’s body, and after also seeing (vilokya 
is carried forward) that he was adrsta-cesta (He whose action is 
unseen), they, their minds benumbed out of distress, sorrow, and fear 
(duhkhanusoka-bhaya-miidha-dhiyah = duhkhanusoka-bhayaih 
müdha-dhiyah santah), wholly fell (nipetuh = nitaram petuh), due to 
being motionless, like a tree whose base is cut. It’s understood that 
they did not enter that lake only because their minds had become 
numb. Even in falling on a place that was overflowed by that water, 


these ones were not overcome by poison since, by the power of His 
touch, Sri Krsna made even the lake poisonless. Further, being one 
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whose action is unseen (adrsta-cesta — adrsta-cestita) was for the 
sake of eminently showing, to Kaliya and to his wives, his colossal 
fault in order to banish him. 


Visvanatha Cakravarti—Parivitam | means vestitam (He was 
surrounded). In point of adrsta-cestam (He whose action is unseen): 
For a moment He was remaining as if transfixed out of fear in order 
to increase Kaliya’s zeal. Or, He was abiding with the pride of a 
hero: “Are, Kaliya! At first, let Me be bitten and enclosed by you as 
much as you like. I'll show My power afterward." 

Pasupàh denotes some cowherds located in rice fields and 
farmers who arrived quickly." How were they? krsne ’rpitatma- 
suhrd-artha-kalatra-kamah, “their selves and others were offered to 
Krsna for the sake of a tender affection” (= krsne arpitàh lalanartham 
atmadayah yaih te). 


10.16.11 
gavo vrsa vatsataryah krandamanah suduhkhitah | 
krsne nyasteksana bhità rudantya iva tasthire || 


gavah—the cows; vrsah—the bulls; vatsataryah—the weaned female 
calves; krandamanah—grieving; su-duhkhitah—very distressed; 
krsne nyasta-iksanah—whose eyes are fixed on Krsna; bhitah— 
afraid [for Krsna’s sake]; rudantyah iva—as if crying; tasthire—they 
stood. 


gavah vrsāh vatsataryah krandamanah | suduhkhitah — krsne 
nyasteksanah bhitah rudantyah iva tasthire. 


The cows, the bulls, and weaned female calves were very distressed. 
Grievingly lowing, they stood still, afraid and as if crying: Their eyes 
were riveted on Krsna. 


Sanatana Gosvami—Krandamandah (grieving) means arta-nadam 


71 This contradicts the statement in Hari-vamsa: samantad yojanam 
sagram tiresv api durásadam, “For one yojana all around, the area was hard 
to reach” (Hari-vamsa 2.11.47), which is quoted in the Tosanis 10.16.5. 
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uccaih kurvatyah (while making loud sounds of pain). Iva (as if) is 
said in the sense of a common saying (“They were like, crying"); 
rudantyah stands for rudatyah: The sense is: a$rüni muficantyah 
(while releasing tears). 

Tasthire (they stood) is said due to the occurrence of the utter 
transfixion of the cows and so on, who have the topmost vatsala, due 
to extreme sorrow, like the subsequent condition of a living entity, 
though dead by the strike of an exceptional thunderbolt at some 
point in time. The atmanepada is poetic license. 

The inclusion among the bulls of the vatsataras should be 
perceived.” Owing to predominance, the cows and so forth are 
clearly mentioned. In addition, buffaloes and so on are included, 
and does etc. also. All the animals in the forest were in that sort of 
condition. It's understood that, since it's going to be said: pasiims 
ca, “and the animals" (10.16.19), there is no mention of them here 
because they arrived afterward, on account of their roving a little 
further than the cows did. 


Jiva Gosvami—(The commentary is the same as the first paragraph 
in Brhad-vaisnava-tosani. Additions are underlined:) In terms of 
being partially indicated by ‘cows’ and so forth, buffaloes, does, and 
so on should be perceived. It’s understood that, since it’s going to be 
said: pasims ca, “and the animals" (10.16.19), there is no mention 
of them here because they arrived afterward, on account of their 
roving a little further than the cows did. 


Visvanatha Cakravarti—“As if crying" (rudantya iva) is because the 
tears were drying, on account of an engrossment in fear. 


Anvitartha-prakasika—lva has the sense of eva. Rudantya iva 
means: asrüni muficantyah eva (while only releasing tears). The 
affix n[um] in rudantyah is poetic license. Tasthire denotes sthitah 
babhüvuh (they remained standing). In regard to krandamanah and 
tasthire, the atmanepada is used in the sense of karma-vyatihara, 
“reciprocity of an action,” which is meant. 


72  Vatsatara (weaned calf; young bull) is the masculine form of vatsatari, 
the plural of which is vatsataryah, in the verse. 
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ANNOTATION 

The rule is: kartari karma-vyatihare, “In the active voice, [the 
atmanepada can be used after a parasmaipada verbal root] when 
the sense is karma-vyatihara (reciprocity of an action)" (Astadhyayi 
1.3.14). Perhaps the idea is that the animals remained standing in 
response to Krsna's standing position; in addition, the cows lowed 
as an answer to other cows' lowing. There is a parasmaipada verbal 
root krad[i] ahvàne rodane ca (1P) (to call, to cry), but there is 
also an Gtmanepada one, the verbal root krad[i] vaiklavye (1A) (to 
grieve). 


10.16.12 
atha vraje mahotpatas tri-vidha hy atidarunah | 
utpetur bhuvi divy átmany asanna-bhaya-samsinah || 


atha—afterward; vraje—in Vraja; mahà-utpatah—great 
disturbances; tri-vidhah—threefold; hi—only (precisely) (or a 
verse filler); atidarunah—extremely terrible; utpetuh—originated; 
bhuvi—on earth; divi—in the sky; atmani—in the body; aásanna— 
imminent; bhaya—danger; samsinah—which forebode. 


atha mahotpatah atidarunah asanna-bhaya-$amsinah bhuvi (bhü- 
kampddayah) | divi (ulka-patadayah) Gtmani (ca vāma-netra- 
sphuranadayah iti) tri-vidhah hi vraje utpetuh. 


Right afterward, grave disturbances that forebode an imminent 
danger happened in Vraja. They were dire, and of three kinds: on 
earth, in the sky, and in the body. 


Sridhara Svami—On earth, it is an earthquake, etc., in the sky it is the 
fall of a meteorite and so forth, and in the body it is the quivering of 
the left eye (in the case of men), and so on. Asanna-bhaya-Samsinah 
portends: asannam bhayam Samsitum silam yesam te, “they whose 
nature is to forebode imminent danger." 


Sanatana Gosvami—A tha means anantaram eva (right afterward). 
Atidarunah means svarüpatah maha-bhayankarah (very frightful by 
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nature). They are grave disturbances, by the nature of having a very 
bad cause. 

Or, by the aforementioned logic, the purpose was to show 
to others beginning from Nanda, who is the topmost bhagavata, 
Kaliya’s extreme wickedness, so that these ones would come there.” 


Jiva Gosvami—(The commentary is the same as the first paragraph 
above.) 


Visvanatha Cakravarti—Although there is obviously no question 
of inauspiciousness in relation to the Lord, the manifestation of 
disturbances is for the purpose of evoking the grief of the cows, 
of the cowherds, and so on. There is another explanation: The 
various presiding deities brought about disturbances suspecting 
inauspiciousness even as regards Krsna, insofar as they forgot about 
His aisvarya since they have affection for Him. 


Baladeva Vidyabhüsana— This omen of inauspiciousness was made 
only by His /ila-sakti in order to completely attract the residents of 
Vraja there, by agitating their minds. 


Anvitartha-prakasika—Atmani (in the body) denotes the quivering 
of the left side of the body. 


10.16.13-15 
tan alaksya bhayodvignà gopà nanda-purogamaàh | 
vind ramena gah krsnam jnatva carayitum gatam || 
tair durnimittair nidhanam matva praptam atad-vidah | 
tat-pranas tan-manaskas te duhkha-soka-bhayaturah || 
a-bala-vrddha-vanitah sarve ’nga pasu-vrttayah | 
nirjagmur gokulad dinah krsna-darsana-lalasah || 


tan—those [disturbances]; alaksya—seeing; bhaya-udvignah—afraid 
of danger; gopah—the cowherds; nanda-purah-gamah—among 


73 In Hari-vamsa, however, there is no mention of disturbances. Rather, 
the boys sent one of them to tell the news to Nanda (2.12.17); the same 
rendering is given in Visnu Purana 5.7.19. 
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whom Nanda is the leader (lit. “goes in front"); vind ramena— 
without Rama; gah—the cows; krsnam—Krsna; jnatva—knowing; 
carayitum—to graze; gatam—had gone; 

taih durnimittaih—because of those bad omens; nidhanam—death; 
matva—thinking; praptam—obtained; atat-vidah—they who don’t 
know Him; tat-pranah—whose life force is He; tat-manaskah— 
whose minds are on Him; te—they; duhkha-soka-bhaya—by distress, 
sorrow, and fear; aturah—overwhelmed; 
a-bala-vrddha-vanitah—including the children, elders, and 
women; sarve—everyone; anga—(a vocative used for expressing 
endearment); pasu-vrttayah—whose occupation is related to 
animals (or who have the mental functions of animals); nirjagmuh— 
departed; gokulat—from Gokula (from the cowherd village); 
dinah—nmiserable; krsna-darsana-lalasah—longing to see Krsna. 


anga! te gopah nanda-purogamah  atad-vidah tat-pranah tan- 
manaskah tan (utpatàn) dlaksya bhayodvignah ràmena  vinà 
gah carayitum gatam krsnam jfiatva taih (utpataih) durnimittaih 
nidhanam praptam matva duhkha-soka-bhayaturah sarve à-bàla- 
vrddha-vanitah pasu-vrttayah dinah krsna-darsana-lalasah gokulad 
nirjagmuh. 


My dear Pariksit, noticing those disturbances, the well-known 
cowherds, who did not know Him, whose life force is He, whose 
minds are on Him, and among whom Nanda is foremost, became 
afraid of danger. Knowing that He had gone without Rama to graze 
the cows and thinking, as a result of the bad omens, that Krsna had 
died, they became overwhelmed by distress, sorrow and fear. All 
of them, including the infants, elders, and women, were miserable. 
Eager to see Krsna, they, whose occupation relates to animals, 
departed from the village. 


Sridhara Svami—‘Noticing them, they departed from Gokula” (tan 
alaksya gokulan nirjagmuh): This is a syntactical connection with the 
third verse (10.16.15).^ Bhayodvignah signifies bhaya-hetubhyah 


74 Here, gokula means ‘cowherd village’. This usage is seen in Visnu 
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bhitah (afraid of reasons for danger) or bhayena kampamanah 
(while shaking out of fear). Atad-vidah is derived as: na tam vidanti 
ity atad-vidah, “They don't know Him, hence they are atad-vid." 
Pasu-vrttayah (they whose occupation relates to animals) denotes 
ativatsalàh (very affectionate). 


Sanatana Gosvami— The gist of ramam vind (without Rama) is: 
The inauspiciousness of Him who directly is the younger brother of 
him, who is most affectionate, is impossible. The rest was explained 
by Sridhara Svāmī. There is another interpretation: dlaksyaiva 
bhayodvigna babhüvuh, “They became afraid of danger after 
noticing them." 


10.16.14 

Therefore: nidhanam praptam matva eva atad-vidah, “they, who did 
not care to look into His greatness (atad-vidah = tan-mahatmyam 
ananusandadhanah), only thinking that death was obtained..." 
because: tat-pranah, “they whose life force is also He” (= sah ca 
prànah jivanam yesam); as a result: tan-manaskah, “they whose 
minds are only on Him” (= tasmin eva manah yesam). This means: 
sarvathà tad-eka-gatayah (in every way, their sole recourse is He). 
Te means “the well-known ones (= te prasiddhah), in terms of 
viewing Him as their only dear one,” or te gopah (those cowherds). 
Consequently: duhkha-soka-bhayaturah, “they who are powerless 
on account of sorrow and so forth” (= duhkhadibhih vivasah). 


10.16.15 
Therefore: dináh (miserable). The sense is: itah tatah muhuh 


Purana 5.7.31, which is quoted in the Tosanis 10.16.21. In Hari-vamsa and 
in Visnu Purana as well, the episode of subduing Kaliya occurs after the 
cowherds’ move to Vrndavana. The definition of gokula is: go-kulam go- 
dhanam syad gavam vraje, *Go-kulam and go-dhanam are used in the sense 
of “a multitude of cows”” (Amara-kosa 2.9.58), and so in this verse the word 
gokulat is jahal-laksand-vrtti (also called jahat-svartha): figurative usage 
where the literal sense of the word is lost. 

75  Inlike manner, Ganga Sahaya explains that the syntactical connection 
can be construed severally for each verse: In the first verse, babhiivuh (they 
became) is added to bhayodvignah. In the second verse, babhiivuh is added 
to duhkha-soka-bhayaturah. In the third verse, gopah is the substantive of 
pasu-vrttayah (Anvitartha-prakasika). 
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skhalantah nipatantah ca (while repeatedly tottering and falling 
down here and there). Krsnah denotes vraja-jana-cittakarsakah 
(He who attracts the hearts of the people of Vraja). The cowherds 
were eager to see Him: “How is He? Where is He?" (krsna-darsana- 
lalasáh = katham kutra asti iti tad-darsanotsukah santah). Or they 
are always krsna-darsana-lalasah by nature, and so only the state of 
being tad-eka-gati (they whose sole recourse is He) is shown. 


Jiva Gosvami— These three verses form one unit. The gist of ramam 
viná (without Rama) is: It is impossible that the younger brother of 
him, who is affectionate, grave, most capable, and always dedicated 
to companionship, can have that sort of predicament right before 
His eyes. The rest was explained by Sridhara Svami. There is another 
interpretation: Glaksyaiva bhayodvigna babhüvuh, “They became 
afraid of danger after noticing them." 


10.16.14 
Therefore: nidhanam eva praptam matva, “Thinking that death 
was obtained." This is the discourse of Sarasvati: nidhanam means 
nitaram dhanam (continuous wealth), which connotes: sviya- 
yamuna-hrada-riipam sva-vihara-sarvasvam (His all in all for His 
fun is that place, the lake related to His Yamuna).” 

(Additions are underlined.) Atad-vidah means: “they, who did 
not care to look into His greatness (atad-vidah = tan-mahatmyam 


76  Thisinterpretationis an echo of Hari-vamsa: nanda-gopas tu tac chrutva 
vajra-pàtopamam vacah, artah skhalita-vikrantas tam jagama hradottamam, 
*Hearing those words, the cowherd named Nanda was pained, as if he 
had been struck by a thunderbolt. Stumbling and taking great strides, he 
went to that best of lakes" (2.12.18). Similarly, it is said in Visnu Puràna: 
hà hà kvasav iti jano gopinam ativihvalah, yasodaya samam bhranto druta- 
praskhalitam yayau. nanda-gopas ca gopas ca ramas cádbhuta-vikramah, 
tvaritam yamunam jagmuh krsna-darsana-lalasah, “The cowherd ladies 
were very perturbed: “Alas, alas! Where is He?” Unsteadily moving along 
with Yasoda, they went rapidly and totteringly. The cowherd named Nanda, 
the cowherds, and Rama swiftly went to the Yamuna. Eager to see Krsna, 
their strides were amazing" (Visnu Purana 5.7.21.22). 

77 In Krama-sandarbha, Jiva Gosvami edited that as follows: nidhanam 
iti nitaram dhanam sri-yamuna-hrada-riipam iti vastavarthah, “the true 
meaning of nidhanam is ‘continuous wealth’, the form of a lake related to 
the Yamuna.” Moreover, Medini-kosa states: dhanam tu go-dhane vitte, 
“Dhanam means go-dhana (wealth of cows, i.e. cows) and vittam (wealth).” 
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ananusandadhanah).” How is it that they had a doubt about it? To 
that he says: tat-pranah, “they whose life force is also He" (= sah 


ca prànah jivanam yesam); as a result: tan-manaskah, “they whose 
minds are only on Him" (= tasmin eva manah yesam). This means: 
sarvathà tad-eka-gatayah (in every way, their sole recourse is He). 
Te means “the well-known ones” (= te prasiddhah), in terms of 
viewing Him as their only dear one. This means they were infused 
with the mood of the nature of vatsalya for Him, as persons who are 
pasu-vrtti (busy with tending animals). 


10.16.15 

Pasu-vrttayah denotes: “they have the mental functions of animals, 
in the sense of an aspect of vatsalya (= pasu-vrttih vatsalyamse 
yesam). Therefore: dinah. The sense is: itah tatah muhuh skhalantah 
nipatantah ca (while repeatedly tottering and falling down here and 
there). Krsnah denotes vraja-jana-cittakarsakah (He who attracts 
the hearts of the people of Vraja). Krsna-darsana-lalasah signifies: 
katham kutra asti iti tad-darsanotsukah santah, “being eager to see 
Him: *How is He? Where is He?"" Or they are like that just by 
nature. 


Visvanatha Cakravarti—“Noticing them, they departed from 
Gokula” (tan dlaksya gokulàn nirjagmuh): This is a syntactical 
connection with the third verse. 


10.16.14 

“Thinking that death was obtained” (nidhanam eva praptam matva). 
This is the discourse of Sarasvati: nidhanam means nitaram dhanam. 
Pasu-vrttayah portends: “they whose existence is like that of animals, 
on account of great grief, meaning it is void of the knowledge, which 
is sound judgment, that counteracts it” (in reference to: “thinking 
that death was obtained") (= mahda-sokat pasiinam iva buddhi- 
viveka-pratikara-jfiana-sünyà vrttih sattà yesam te). 


Baladeva Vidyabhusana—Nidhanam means nàásam (destruction, 
death). A double meaning, nitaràm dhanam, is hinted at by the 
goddess of speech. Atad-vidah means “not knowing the ways of His 
lila-sakti.” 
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Srinatha Cakravarti—“ Knowing that Krsna had gone without Rama 
to graze the cows and thinking that their own death had come...” 
(nidhanam praptam matvà = svesàm maranam samagatam matva 
ca). 


Brhat-krama-sandarbha—Or: ramena vind atad-vidah (not know- 
ing Him without Rama); only Rama knows Him. 


Siddhanta-pradipa—They did not know Him, Sri Krsna, as Kala- 
kala (the controller of Time; the death of Death). In this regard, the 
statement of Sruti: jah kāla-kālo guni sarva-vid yah (Svetasvatara 
Upanisad 6.2) should be examined. 


Anvitartha-prakasika—The compound  a-bàla-vrddha-vanitàh 
means: balan vrddhan vanitah ca abhivyapya (including the infants, 
the elders, and the women). The absence of the ablative case is 
poetic license. There is another derivation: avrtah bala-vrddha- 
vanitah yaih, “they by whom the infants, elders, and women are 
surrounded (à = avrtah),” on account of being worthy of protection. 
The compound is formed by: pradibhyo dhàtu-jasya.?? 


10.16.16 
tams tathà kataran viksya bhagavan madhavo balah | 
prahasya kificin novāca prabhava-jfio "nujasya sah || 


tàn—them; tatha—like that; kdataran—afraid; viksya—seeing; 
bhagavan—the Lord; madhavah—the descendant of Madhu (or the 


78 The sūtra is: an-yuktat paficami maryddabhividhyoh, “The ablative 
case is used after a word connected with a/v] when the sense is either 
maryddaé (up to the limit) or abhividhi (inclusion)” (Hari-namamrta- 
vydkarana 686). Thus the form should be à bala-vrddha-vanitat. It can also 
be an avyayibhava compound: a-bala-vrddha-vanitam. 

79 The rule is: pradibhyo dhatu-jasyottara-padasya lopas ca và bahuvrihir 
vaktavyah, “The optional deletion, in regard to which there is a bahuvrihi, 
of what arises from a verbal root, which is the next word, after pra and 
so on, should also be stated” (Varttika 2.2.24) (ku-pradayo madhya-pada- 
lopas ca, HNV 931). Jiva Gosvami gives the example: pragato vaisnavah 
pra-vaisnavah, “Pra-vaisnava means pragatah vaisnavah (an eminent 
Vaisnava)" (HNV 931 vrtti). 
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master of knowledge); balah—Bala; prahasya—laughing; kificit na 
uvaca—did not say anything; prabhava-jfíiah—He who knows the 
might; anujasya—of the younger brother; sah—He. 


balah bhagavan madhavah tan tatha kataran viksya prahasya 
kificid na uvaca, (yatah) sah (balah svasya) anujasya prabhava-jniah 
(abhavat). 


Noticing how they were afflicted, Bala, the Lord, a descendant of 
Madhu, laughed and said nothing. He knew the might of his younger 
brother. 


Sridhara Svami—Katarün means bhitàn (afraid). 


Sanatana Gosvami— 7athá means tadrsan (who were like that), that 
is, “although they have all kinds of knowledge and so on.” Kataran 
means either bhitan (afraid) or vihvalan (emotionally distressed). 
Or: tddrsa-katarya-praptan api tàn, “after directly seeing (viksya = 
sáksàd drstva) them, though they had attained that sort of agitation, 
he—meaning although for him the sole dear person is His younger 
brother (sah = anujaika-priyah api)—, Bala, laughed loudly 
(prahasya = uccair hasitvà) and did not say anything" (kificin novāca 
= kificid api na uváca)—or: kiñcit prahasya (he laughed a little)— 
because he is omniscient (bhagavan = sarva-jfiah). Specifically, 
he took birth in Madhu's genealogical line (madhavah = madhu- 
vamsodbhavah). Therefore: anujasya prabhava-jnah, “he knows the 
godly might of the younger brother, or he knows His eminent state 
of being (prabhavam = prakrstam bhavam)® which is for the sake of 
banishing Kaliya, i.e. he knows the purpose behind His performing 
this and that." The laughter was to lighten their grief and so on. 
Moreover, not saying anything is, by hinting at his cognizance of the 
Lord's motive, for the sake of pacifying them. 

Or, due to laughing and not saying anything, this is Badarayani’s 


80 This derivation of prabhdava is originally from Kasika 3.3.24. Thus the 
word prabhava is made by the rule beginning pradibhyo dhatu-jasya, cited 
in Anvitartha-prakasika 10.16.15. 
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statement of intimacy and anger directed at Him. Bhagavan denotes 
either parama-svatantrah (completely independent) or nirapeksah 
(he does not require anything). By a glimpse of the connection with 
Madhu's line, the sense of madhavah is: his heart does not melt 
out of intense affection like the cowherds' hearts do; or the sense 
is: madhu-pàna-rasikah (the stylish enjoyer of drinking liquor). 
Balah means balavan eva (he is only strong), but not buddhiman 
(intelligent), because: sah (he, the well-known one), which means: 
haladharah (the wielder of the plow). The gist is: That is fitting for 
him. 


Jiva Gosvami— "Directly seeing (viksya = saksad drstva) them, 
though they had attained that sort of agitation (tams tatha kataran 
= tddrsa-katarya-praptan api tàn), he—meaning although for him 
the sole dear thing is Gokula (sah = gokulaika-priyah api)—, Bala, 
the Lord—that is, although he has all powers—and although he is 
the master of all knowledge (madhavah = sarva-vidya-patih api), 
did nothing, as if he were incapable, nor did he give some counsel, 
as if he were ignorant, but, though he felt sorrowful due to their 
sorrow, for the sake of their fortitude he manifestly smiled, only 
outwardly (prahasya = prakatam hasitva) (prakatam = bahir eva), 
and remained silent (kificin novāca = tüsnim àsit)." 

“He knows the truth about his younger brother” (prabhava-jfio 
"nujasya sah = ayam nijanujasya tattva-jnah). This means: “He, who 
is also affectionate, smiled to let them know: “There’s no reason to 
worry about it.”” So if he is like this, why didn’t he give a hint of 
his capabilities in a time of danger nor clearly teach about Krsna’s 
power? In response, Suka says: prabháva-jfiah. The substance is: 
Due to knowing Him, he is unable to do that without His desire. 
Furthermore, the etymology of the name madhava is explained in 
Sri Hari-vamsa: 


ma vidya ca yatah proktà tasyà iso yato bhavet | 
tasman madhava-namasi dhavah svamiti kirtitah || 


“Given that ma means knowledge and that God is the master of 
it, You are named Madhava. Dhava means svami.” (Hari-vamsa 
3.88.49) 
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Krama-sandarbha— Madhava' is derived as: sarva-vidya-patih (the 
master of all knowledge). 


Visvanatha Cakravarti—‘Madhava’ is from the derivation in this 
statement of Hari-vamsa: mā vidya... (see above). Prabhava-jnah is 
construed as: prabhavam lilaisvaryam jānāti iti sah, “He knows the 
might of the pastime (prabhava = lilaisvarya).” Although Bala has 
much prema for his younger brother, the covering of his aisvaryas 
(godly capabilities and assets), out of prema, was done only by /ila- 
Saktiin conformity with Krsna’s will, otherwise who would have been 
able to stop Nanda and others, who really wanted to immediately 
plunge in the serpent’s lake on account of the confusion of grief? 

Bala laughed (prahasya) by remembering that Krsna has human 
pastimes: “Playing with Sesa-nàga, my svarüpa, does not appeal to 
Him, but playing with the base serpent called Kaliya, who is material 
and insignificant, does.” 

“He didn't say anything" (kificin novāca) on account of the 
inappropriateness of him obstructing them, who were blinded by 
grief and who desired to see Krsna, and because of being unable 
to do so. However, there was a showing of his laughter and of his 
absence of grief, because of which he, making them infer that there 
was nothing wrong, slackened their desire to give up their lives. 


Vallabhacarya— "Seeing them, who were utterly miserable in that 
way (tatha kataran = tathà atidinan), he laughed, remembering the 
Lord's test, and said nothing because he knows the power of his 
younger brother." 


10.16.17 
te 'nvesamünà dayitam krsnam sücitayà padaih | 
bhagaval-laksanair jagmuh padavyá yamuna-tatam || 


te—they; anvesamanah—searching for; dayitam—who is dear; 
krsnam—Krsna;  sücitaya—that was indicated; padaih—by 
footprints; bhagavat-laksanaih—which characterize the Lord; 
jagmuh—they went; padavya—by the path; yamund-tatam—to the 
bank of the Yamuna. 
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te krsnam dayitam anvesamanah bhagaval-laksanaih padaih sücitayà 
padavya yamuna-tatam jagmuh. 


Searching for their dear Krsna, they went to the shore of the Yamuna 
by the path indicated by footprints that characterize the Lord. 


Sridhara Svami—‘...by the path (padavya = margena) that was 
indicated by footprints which characterize the Lord (bhagaval- 
laksanaih = bhagavantam laksayanti yani padàni taih).” 


Visvanatha Cakravarti—(The commentary is the same.) 


Sanatana Gosvami—Dayitam (dear) hints at their being knowl- 
edgeable of the characteristics of His feet and at the reason for their 
immediately perceiving those signs. The reason for being dear is: 
krsnam. Therefore: anvesamanah, which stands for anvisyantah, 
means mrgayamanah (searching). 


Jiva Gosvami—Anvesamanah stands for anvicchantah (searching).*! 
The reason for that is dayitam. And the reason for that is krsnam. 


10.16.18 
te tatra tatrábja-yavankusasani- 
dhvajopapannani padani vis-pateh | 
marge gavam anya-padantarantare 
niriksamanda yayur anga sa-tvarah || 
upajati (12) 


te—they; tatra tatra—here and there; abja—a lotus (“born from 
water”); yava—a barleycorn; ankusa—an elephant goad; asani—a 
thunderbolt; dhvaja—and a flag; upapannani—endowed with; 
padani—the footprints; vis-pateh—of the master of cowherds; 
marge gavam—on the path of the cows; anya-pada—footprints of 


81 The participle anvisyantah is made from the verbal root is gatau (4P) 
(to go, move), whereas anvicchantah is made from is[u] icchayam (6P) (to 
desire, want). 
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others; antara-antare—amidst, time and time again; niriksamanah— 
observing; yuyuh—went; anga—(a vocative used for expressing 
endearment); sa-tvarah—they who have speed. 


anga! te (nanda-gopádayah) gavam marge tatra tatra anya- 
padantarantare vis-pateh (krsnasya) abja-yavankusasani- 
dhvajopapannani padani niriksamanah sa-tvarah yayuh. 


My dear Pariksit, observing the footprints of the master of cowherds, 
which are endowed with a lotus, a barleycorn, an elephant goad, a 
thunderbolt, and a flag, amidst other kinds of footprints here and 
there on the path of the cows, they went quickly. 


Sridhara Svami—In this verse, he talks about the method of knowing 
the path by the footprints. Vis-pateh means Sri-krsnasya. 
Anya-padantarantare means: anyesam padānām antarantare 
madhye madhye, “in the midst of the footprints of others.” The 
cowherds went quickly on the path of the cows by disregarding 
those various footprints. The gist is: They did so like quick, meaning 
serious (sa-tvarah = apramattah), yogis who are on the path of the 
scriptures (gavam marge = srutinam marge) seek the Absolute 
Truth by eliminating various upádhis (material characteristics). 


Sanatana Gosvami—“Here and there" (tatra tatra) means 
"everywhere, in the places where the splendorous lotus feet were 
impressed." How is it that the footprints of Him who had left a long 
time ago and was surrounded by the herders of animals, were not 
erased? And why were they not stepped on by animals, birds, and 
so forth? To that he says: vis-pateh, which signifies: visam prana- 
dhanàánàm patyuh (of the master of the cowherds, a master who is 
the wealth of their life force). The drift is: No one stepped on His 
footprints, which are the great wealth of the residents of the forest of 
Vraja and are diligently maintained as the ornaments of the Earth. 


Jiva Gosvami— Here and there" (tatra tatra) means “on the ground 


82 Go can mean vak (speech, words). 


170 Symphony of Commentaries 


where the resplendent feet had been placed.” Vis means vaisya, the 
cowherds, therefore vis-pateh denotes gokula-pateh. The absence of 
s and so on is because of the meter. 

Regarding anya-padantarantare, no one stepped on the 
footprints of His, though He was surrounded by the animals and by 
the herders of animals and had left a long time ago. These reasons 
can possibly explain it: They were protected right on the ground 
as the Earth’s own ornaments; they were the abode of everyone’s 
love; and they have great power (mahd-prabhava) in terms of not 
being damaged even by inert things such as the wind. Also because 
of bhagaval-laksanaih (they characterize the Lord) (10.16.17), the 
drift is: Given that they are the abode of that kind of prema, how 
could His footprints possibly be forgotten? They should not be 
transgressed by Kaliya. 


Visvanatha Cakravarti—In this verse, he talks about the method 
of knowing the path by the footprints. Vis-pateh means: visam 
vaisyanam gopanam patyuh adhyaksasya krsnasya, “of Krsna, the 
master, i.e. overlord, of the cowherds (vis = visam = vaisyanam 
= gopanam).” The absence of s is poetic license. (The rest of the 
commentary is the same as the second paragraph in Bhavartha- 
dipikà.) 


Vallabhacarya—Looking at the Lord's footprints, the cowherds’ 
life force came back and so they went quickly. The barleycorn is 
conducive to fame. The line that is the form of a lotus is for denoting 
one who is most worthy of being served. The line of the goad is for 
taming the elephantlike minds of the devotees. The thunderbolt is 
for the termination of sinful reactions. The flag is for the sake of 
bestowing a place to live where there is no fear. 


Anvitartha-prakasika—The absence of s, in vis-pateh, is poetic 
license.9 


83 The proper form is vit-pateh. The nominal base is vis. Amara-kosa 
states: üravyá ürujà arya vaisya bhümi-sprso visah, “The words üravya 
(born from the thigh), üruja (born from the thigh), arya, vaisya, bhümi-sprs, 
and vis [are synonymous and mean ‘cowherd’]” (2.9.1), but by the rules of 
sandhi, vis changes to vis (HNV 182), then to vid (HNV 184), and then to vit 
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10.16.19 
antar-hrade bhujaga-bhoga-paritam arat 
krsnam nirtham upalabhya jalasayante | 
gopams ca müdha-dhisanàn paritah pastims ca 
sankrandatah parama-kasmalam apur artah || 
(vasanta-tilakà) 


antah-hrade—within the lake; bhujaga—of the snake (“which 
goes crookedly”); bhoga—by the body (or by the coils); paritam— 
surrounded; arat—from afar; krsnam—Krsna; niriham—motionless; 
upalabhya—beholding; jala-àsaya—of the body of water; ante—at 
the brink; gopadn—the cow herders; ca—and; midha-dhisanan— 
unconscious (“whose minds are stupefied”); paritah—all around; 
pasin ca—the animals; sankrandatah—fully wailing; parama- 
kasmalam—the topmost stupefaction; apuh—they got; artah— 
pained. 


(te nanda-gopadayah) krsnam antar-hrade bhujaga-bhoga-paritam 
niriham arad upalabhya müdha-dhisanàn jalasayante (vartamanan) 
gopan ca paritah sankrandatah pasün ca (drstvà ca) artah (santah) 
parama-kasmalam apuh. 


The cowherds beheld Krsna from afar. He was motionless in the 
middle of the lake and surrounded by the snake’s body. When they 
also saw the cow herders, who had swooned at the edge of the body 
of water, and the animals, which were piteously lowing everywhere, 
they were pained and reached a state of a massive stupor. 


Sridhara Svami—And after that, “Seeing, from afar (arád upalabhya 
= dürád niriksya), Krsna, who was surrounded by the snake's body 
(bhujaga-bhoga-paritam = sarpa-sarira-vestitam), and seeing the 
cowherds and the animals (gopams ca pusims ca = gopams ca pastims 
ca tathà niriksya), they were pained and got highly bewildered 
(parama-kasmalam apuh = param moham prapuh).” 


(HNV 63): for instance, vit-patih, in Bhagavatam 4.23.32. The reason for the 
anomaly is that a double meaning is unwanted. 
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Sanatana Gosvami—“Perceiving the animals too (pasims ca = 
pasüms ca upalabhya), which were completely crying (sankrandatah 
= samyak krandatah) everywhere, that is, in the eastern, southern, 
and western borders of that lake, which pervades a little more than 
one yojana, the cowherds got stupefaction" (müdha-dhisanàn = 
moham gatan)...” because of the animals’ condition, which involved 
crying: They, encompassing the whole lake, were everywhere here 
and there in order to see the Lord, who was playing. In point of ca 
(and) (gopams ca pasürns ca), the two conjunctions make us aware 
of the predominance of both of them in that regard. Or one ca has 
the sense of ukta-samuccaya (adding something stated) [and signifies 
gopan pasums ca], and the other signifies paksino ’pi (and the birds). 


Jiva Gosvami—Müdha-dhisanán means moham gatan (they got 
stupefaction). Paritah means sarvam eva tiram vyapya, "[the 
animals] pervaded the entire shoreline." 


Visvanatha Cakravarti—He talks about the consternation of the 
cowherd men and ladies, in a general way. 

In the middle of the lake (antar-hrade = hrada-madhye), He was 
surrounded by the snake’s body (bhujaga-bhoga-paritam = sarpa- 
Sarira-vestitam). “Hey children, tell us what happened. Did Krsna 
fall in the water because Kaliya pulled Him by force? Or did Krsna 
dive from the bank and fall in the water? If so, did He do that by 
His own will or by the instruction of some other one?" “Seeing the 
cowherders (gopān = gopan viksya), whose minds were stupefied, 
that is, their intellects entered a swoon (müdha-dhisanàn = müdha- 
dhiyah = mircchita-buddhin)—at the time of asking such questions, 
meaning they were unable to speak nor move anything—, they 
reached a state of swoon that was even more intense than theirs 
(parama-kasmalam = tan-mürcchatah sakasad apy atimürcchàm)." 


10.16.20 
gopyo "nurakta-manaso bhagavaty anante 
tat-sauhrda-smita-viloka-girah smarantyah | 
graste “hina priyatame bhrsa-duhkha-taptah 
sunyam priya-vyatihrtam dadrsus tri-lokam || 
(vasanta-tilakà) 


Chapter Sixteen 173 


gopyah—the cowherd girls; anurakta-manasah—whose minds 
(or hearts) are passionate; bhagavati—about the Lord; anante— 
who is unlimited; tat—His; sauhrda—tfriendship; smita—smile; 
viloka—glance (or in private, i.e. “without people"); girah—and 
words; smarantyah—remembering; graste ahinà priyatame—when 
the beloved was swallowed* by the serpent; bhrsa-duhkha—by 
intense sorrow; taptah—who were burned; siinyam—void; priya- 
vyatihrtam—(see below); dadrsuh—saw; tri-lokam—the three 
worlds. 


gopyah bhagavati anante anurakta-manasah | tat-sauhrda-smita- 
viloka-girah smarantyah priyatame ahind graste (sati) bhrsa-duhkha- 
taptah (satyah) priya-vyatihrtam tri-lokam sunyam dadrsuh. 


Sanàtana Gosvàmi / Jiva Gosvami— 

bhagavati anante priyatame ahinà graste (sati) gopyah anurakta- 
manasah tat-sauhrda-smita-viloka-girah smarantyah bhrsa-duhkha- 
taptah (satyah) priya-vyatihrtam tri-lokam sunyam dadrsuh. 


Recalling His friendship, His smile, His glances and His utterances, 
the gopis, whose hearts were passionate about the unlimited Lord, 
were inflamed by intense sorrow when their darling was engulfed by 
the serpent. Without Him, their beloved, they saw the three worlds 
as desolate. 


Sridhara Syami—The syntactical connection is: priya-vyatihrtam 
tri-lokam siinyam dadrsuh, “They saw the three worlds (tri-lokam 
= trailokyam), which were without the beloved, Sri Krsna (priya- 
vyatihrtam = priyena Sri-krsnena virahitam), as a void.” 


Sanatana Gosvami—Having described generally in this way 
everyone’s bad condition, in that regard he mentions the 
particularity of the divine gopis. “When the Lord, He who has all 
godly capabilities and assets (bhagavati = sarvaisvarya-yukte)—and 


84 In Brahma-vaivarta Purana, it is said that Kaliya swallowed Krsna: 
kaliyah krodha-vihvalah jagrasa $ri-harim (4.19.10). 
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therefore the devotees have no annihilation because of Him; or He 
is not delimited (anante = na vidyate antah nasah bhaktanam api 
yasmat, aparicchinne va): the impossibility of being eaten by a snake 
is said in this way—, was overcome by the snake’s body only by 
His will (graste = tad-icchaya eva bhogena akrante sati), they were 
burned by intense sorrow,” because: anurakta-manasah, “they have 
constant love by nature” (= svabhavatah nirantara-premavatyah). 
Why? priyatame (Krsna is dearest). The sense is: The self is dear; 
Paramatma is dearer; Sri Krsna is dearest, since He is distinguished 
compared to him. The sense is they were overwhelmed by the weight 
of love for Him, by not considering the truth about Him. 

There is another explanation. “When He, who is supremely 
beautiful (bhagavati = parama-sundare), whose qualities are not 
delimited (anante = aparicchinna-gune), and who is more dear 
than anything only due to the nature (priyatame = svabhavatah eva 
sarvatah adhika-priye)*—for this reason they are always anurakta- 
manah, and now too—, was surrounded everywhere by the snake's 
body as if He were swallowed (graste — grasta-vat sarvatah bhogena 
parivestite sati), they, being burned by intense sorrow (bhrsa-duhkha- 
taptah = bhrsa-duhkha-taptah satyah) while remembering His smile, 
glances, and words, all of which were accompanied with love (tat- 
sauhrda-smita-viloka-girah = tasya sauhrdena yah smitavaloka-girah 
tah) (sauhrdena = premna)...” 

Sünyam (void) is because, due to the confusion of grief, they 
considered that the death of the worlds was like their own, or it's 
because of considering the nonexistence of everything due to the 
absence of their priyatama. 


Jiva Gosvami—(The commentarty is the same as the first two 
paragraphs in Brhad-vaisnava-tosani. In addition:) Priya-vyatihrtam 
means: priyena eva kartra visesena atisayena hrtam, “The girls 
saw the three worlds as completely stolen in a special way by 
the beloved." The world was stolen, meaning it was made to be 
forgotten to illustrate that He had been devoured and to bring about 


85  Jiva Gosvàmi changed this explanation of priyatame to: kasyacit 
priyatare tasam tu priyatame, “He is dearer to someone (Balarama), but is 
dearest only to those girls" (Laghu-vaisnava-tosani). 
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the condition of being like a person who is blind and deaf. 

In the reading priya-vyatikrtam, the meaning is exactly like 
that: priyena hetunà bhrastam (the worlds, ruined because of the 
beloved), because of Visva-prakása: vyatikarah samakhyato vyasane 
vyatisajjane,6 *Vyatikara means vyasanam and vyatisajjana," and 
because of Amara-kosa: vyasanam vipadi bhramse, “Vyasanam 
means vipad (accident, disaster) and bhramsa (ruin, loss, destruction, 
fall)” (Amara-kosa 3.3.120). In Sridhara Svami’s commentary, 
the purport of his gloss virahitam, which has the sense of tyajitam 
(caused to be relinquished), is the same. Therefore: tadrsam jagat 
sunyam dadrsuh, “The girls saw the world, which was like that, as a 
void." 

Sünyam is because, due to the confusion of grief, they considered 
that the death of the worlds was like their own, or it's because of 
considering the one form of all due to the absence of their priyatama. 


Visvanatha Cakravarti—He talks about the consternation of 
the girls who had anuraga at that time. Bhagavaty anante means 
parama-sundare ananta-gune, "[the girls whose hearts had love 
for Him,] whos is supremely beautiful and has unlimited qualities." 
“They remembered His friendship with them; His smile of love; and 
His words, that is, His sexual talk done in private" (tat-sauhrda- 
smita-viloka-girah = tasya sauhrdam sva-visayakam prema-smitam 
vilokam giram saurata-vartam ca) (vilokam = rahasi krtam). 

The syntactical connection is: tri-lokam priya-vyatikrtam 
sunyam dadrsuh, “They saw the three worlds, which were without 
the darling (priya-vyatikrtam = priyena virahitam), as a void—since 
it had become ashes by the conflagration of separation from Him.” 
In the reading vyatihrtam, the sense is: priyena eva visesena atisayena 
ca hrtam sva-dasantah-pati iti krtam, “The world was especially (vi 
= visesena), intensely (ati = atisayena), taken away by the darling.” 
They thought that the condition of the world was part of their own. 


Baladeva Vidyabhisana—From the statement: brhad-gunatvad 
yam anantam ahuh, “[The Lord,] who they call Ananta on account 


86  vyatisafijane (Krsna-Sankara Sastri’s edition); vyasana-vyatisangayoh 
(Visva-kosa, ra-catuskam 225) 
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of having great qualities" (Bhagavatam 1.18.19), anante signifies 
mahà-guna-sálini (for Him, who abounds in great qualities). 


Brhat-krama-sandarbha—Graste (swallowed) denotes ruddhe sati 
(when He was obstructed). 


Vira-Raghava— Tri-lokam means tri-lokim. 


Anvitartha-prakasika—Tri-lokam is analyzed as: try-avayavam 
lokam (the world, which has three parts). Graste signifies grhite sati 
(when He was grabbed). 


10.16.21 
tah krsna-mataram apatyam anu pravistam 
tulya-vyathah samanugrhya sucah sravantyah | 
tās tà vraja-priya-kathah kathayantya àsan 
krsnanane ’rpita-drso mrtaka-pratikah || 
(vasanta-tilakà) 


tah—the women; krsna-mataram—Krsna’s mother; apatyam anu— 
making the son the target; pravistam—who had begun to enter (or 
apatyam anupravistam—who had begun to enter near the son); 
tulya-vyathah—whose anguish resembled [hers]; samanugrhya— 
properly holding back; sucah—of sorrow; sravantyah—tivers; tah 
tah—various; vraja-priya-kathah—topics about the dear one of 
Vraja; kathayantyah—while narrating; adsan—they were; krsna- 
anane—on Krsna’s face; arpita-drsah—whose eyes were fixed; 
mrtaka-pratikah—like a deceased person (or whose body parts 
[resemble the body parts] of a deceased person). 


tah (gopyah) apatyam (sri-krsnam) anupravistam krsna-mataram (sri- 
yasodam) samanugrhya (tat-)tulya-vyathah (api) Sucah sravantyah 
tah tah vraja-priya-kathah kathayantyah krsnanane arpita-drsah (ca 
satyah) asan. (pascat tah) mrtaka-pratikah (babhüvuh). 


The women properly and continuously restrained Krsna's mother, 
who had begun to enter near her son. Their anguish was similar to 
hers: They were rivers of grief. While they were narrating various 
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topics about Krsna, who is dear to the residents of Vraja, their eyes 
were riveted on His face. Their body parts became pale like those of 
deceased people. 


Sanatana Gosvami—Someone might wonder: “Alas! What was 
His mother like?" In consideration of this, while revealing a little 
something, with a burden of grief, he mentions the specific condition 
of all those women. Apatyam is derived as: na patati kasmin api 
duhkhe kulam yasmat tad apatyam parama-sneha-patra-putram, “A 
descendant is one because of whom the genealogical line does not 
fall in any unhappiness whatsoever, in other words He is a son who 
is the recipient of the highest affection." Therefore: apatyam anu 
prataptam, “[Yasoda,| who was afflicted intensely, more than ever 
before, about Him, meaning for His sake (= apatyam laksi-krtya tad- 
artham prakarsena sarvatah adhikataya taptam) (anu = laksi-krtya = 
tad-artham).” 

“Though their anguish was similar [to hers] (tulya-vyathah 
= tulya-vyathah api), after they properly, continuously held her 
back (samanugrhya = samyag anu dhrtvà) (anu = nirantaram)— 
otherwise she would have vehemently entered the lake at once—, 
they, releasing, as the form of a flow (sravantyah = pravaha-riipena 
muficantyah), tears of grief (sucah = sokasriini), were narrating 
various topics—all the topics that were previously told, or incredible 
topics (tās tah = pürvoktah sarvah, anirvacaniyah và)—about the 
dear one of Vraja (vraja-priya = vrajasya priyah tasya), or about 
Him for whom Vraja is dear (vraja-priya = vrajah eva priyah yasya 
tasya).” Alternatively, “topics about Krsna, the dear one, that are 
in Vraja” (vraja-priya = vraje vartamanah priyasya krsnasya), or 
“topics that are dear to Vraja” (vraja-priya = vrajasya priyah). The 
topics are the various occurrences in Krsna's games of bālya and so 
forth, or they are chats accompanied with humor involving smiles 
and sweet glances. In every way, wailing out of extreme grief is 
stated. Or the topics are the forms of the killing of Vatsa, Baka, 
and so on. The gist is: “Those kinds of big scoundrels were killed by 
Krsna, so what is this vile serpent in comparison? He will liquidate 
him, then He will come back.” The gist is they were narrating those 
topics to pacify His mother. In Sri Visnu Purana, there is a detailed 
mention of those ladies’ grief: 
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sarvà yasodaya sardham visamo "tra maha-hrade | 
nàga-rájasya no gantum asmakam yujyate vraje || 
divasah ko vinà süryam vinà candrena kā nisà | 
vina vrsena ka gavo vinà krsnena ko vrajah || 
vinakrta *' na yasyamah krsnenanena gokulam | 
aranyam® nàpi sevyam ca vari-hinam yatha sarah || 
yatra nendivara-dala-prakhya-kantir ayam harih | 
tenapi matur vasena ratir astiti vismayah || 
utphulla-pankaja-dala-spasta-kanti-vilocanam | 
apasyanto harim dinah katham gosthe bhavisyatha || 
atyartha-madhurálapa-hrtasesa-mano-dhanaàh | 
na vinà pundarikaksam yasyamo nanda-gokulam || 
bhogenavistitasyapi sarpa-rajasya pasyata | 
smita-sobhi-mukham gopyah krsnasyasmad-vilokane || 


*[The cowherd ladies said:] The cowherd ladies said: “All of us 
are going to enter the big lake of the Snake King now along with 
Yasoda. It is not right for us to go back to the village. What is day 
without the sun? What is night without the moon? What are cows 
without a bull? And what is Vraja without Krsna? Thus made to 
be without Krsna, we shall not return to the village, which has 
become unpleasant and unfit for living, like a pond bereft of water. 
It is ridiculous to think that the mother's dwelling where Hari, the 
effulgence of whose body is dark blue like an indivara lotus, is 
nof present would be enjoyable. What about you, cowherds? How 
could you possibly stay in the pastures without seeing Hari, whose 
eyes have a clear radiance with its petals of full-blown lotuses? You 
would be miserable. The wealth of our inner longings was stolen by 
His profusely sweet talk. We will not go to Nanda's village without 
lotus-eyed Krsna. See, gopis, how Krsna's face is resplendent with a 
smile when we look at him, although he is enveloped by the coil of 
the king of snakes." (Visnu Puràna 5.7.26-32) 


“While also keeping their eyes riveted on Krsna's face (krsnanane 


87 Sridhara Svāmī explains: vinakrtà iti, krsnena vinakrtah virahi-krta na 
yasyamah (Atma-prakasa 5.7.28). 

88  aramyam (Sri-visnu-mahà-puránam, Nag Publishers, Delhi, India, 
1985) 
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arpita-drsah = krsnanane arpita-drsah ca satyah), they stood for 
the sake of seeing Him," or they sat on the ground on account of 
being confounded by grief (asan = tat-sandarsanartham sthitah, 
Sokakulataya bhümau upavistah và). And afterward, they became 
like deceased persons (mrtaka-pratikah = mrtaka-pratikah 
babhüvuh). Alternatively: kathayantyah krsnàánane ’rpita-drsah 
satyo mrtaka-pratika asan, “While narrating and while fixing their 
eyes on Krsna’s face, they became like deceased persons,” meaning 
they reached a state of stupefaction (mrtaka-pratika āsan = mrtaka- 
pratikah babhüvuh = moham gatah). 

For the most part, these ones are Vrajesvari’s companions who 
are of the same age as hers. Moreover, some discern in this way: 
Most of these ladies are youths who are the dearest beloveds of the 
Lord. 


Jiva Gosvami—(The first paragraph is the same as the first one 
above. Moreover:) Tah (those women) denotes other cowherd 
ladies, the friends of Sri Yasoda who were mentioned before. In 
the reading pravistam, the sense is: hradam pravestum arabdham, 
“Yasoda had begun to enter the lake." 

(Additions are underlined.) “Though their anguish was similar 
[to hers] (tulya-vyathah = tulya-vyathah api), after they completely, 
continuously held her back (samanugrhya = samyag anu dhrtva) 
(anu = nirantaram), while releasing, as the form of a flow (sravantyah 
= praváha-rüpena muficantyah), tears of grief (sucah = sokasrini), 
and narrating various topics—consisting of the protection from 
Pitana and so on, in addition to topics that were the forms of the 
killing of Vatsa, Baka, et al., and topics about His heroism; the sense 
is: “Many of those kinds of big scoundrels were killed, so what is 
this vile serpent in comparison to them? He will liquidate him, then 
He will come back.” The gist is they were narrating those topics 
to pacify His mother—that are dear to Vraja (vraja-priya-kathah = 
vrajasya priya-kathah), they were also keeping their eyes riveted on 
Krsna’s face (krsnanane arpita-drsah = krsnanane arpita-drsah ca 
satyah asan). Afterward, they became similar to deceased persons 


(mrtaka-pratikah = pascát mrtaka-tulyah ca asan).” In Sri Visnu 
Purana, there is a detailed mention of those ladies’ grief: sarva 
yasodaya sardham visamo ‘tra... (See above; the commentary ends 
with the citation). 
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Visvanatha Cakravarti—In that regard he talks about the 
consternation of the ladies who have vatsalya. “Those ladies, i.e. 
the well-known ones, the married women (tah = prasiddhah = 
purandhryah), properly and kindly treated (samanugrhya = samyag 
anugrhya) Yasoda, Krsna's mother, who was tormented about her 
son, meaning she had become invalid out of anguish (apatyam anu 
prataptam = apatyam laksi-krtya prataptam) (prataptam = santapa- 
jarjaram).” 

In the reading pravistam, the sense is: apatye eva linatam 
praptam mürcchitàm iti yavat, “She attained a mergence in her 
son." It amounts to: *She fainted." Regarding samyag anugrhya— 
incidentally, even now, for the most part her life airs remain in her 
body; this should not be overlooked—the sense is: tad-bhujabhyam 
anke krtya sitala-salilena asru-lala-klinnam® = mukham muhur 
muhuh praksàlya, “they took her with both arms, hugged her, and 
repeatedly wiped her face, moistened with tears and saliva, with 
cool water.” 

"They were loudly narrating (kathayantyah =  uccaih 
kathayantyah) various topics about Krsna, the dear one of Vraja (tas 
ta vraja-priya-kathah = vraja-priyasya krsnasya kathah tah tah),” in 
order to revive her consciousness. 

How were those women? sucah sravantyah, “They were 
rivers of grief” (= sokasya nadyah): Amara-kosa states: sravanti 
nimnagapaga, “The words sravanti, nimnagá, and dpaga [are 
synonymous and mean ‘river’]” (1.10.30). The drift is: They were 
inundating other ladies with their waves. In the end, however, they 
were mrtaka-pratikah, “they whose body parts are like those of a 
deceased person” (= mrtakasya iva pratikah avayavah yasam tah).”° 


Baladeva Vidyabhusana—Apatyam (the son) signifies Arsnam. 
Anupravistam means: tad-antikam | pravestum | krtarambham, 
*Ya$oda, who had begun to enter near Him" (lit. by whom beginning 
to enter near Him was done). Tulya-vyathah denotes tat-tulya- 
vyathah satyah (their anguish being similar to hers). 


89 asru-kalà-klinnam (Krsna-Sankara Sàstri's edition) 

90 This gloss of pratika is sourced in Amara-kosa: angam pratiko 'vayavo 
‘paghanah, “The words angam, pratika, avayava, and apaghana [are 
synonymous and mean ‘body part']" (2.6.70). 
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Anvitartha-prakasika—Pravistam is made by the rule: adi-karmani 
ktah kartari ca, *When it denotes the beginning of an action, the 
suffix /k/ta is also used in the active voice" (Astadhyayi 3.4.71). 
Samanugrhya means hastena dhrtvà (taking by the hand). 


ANNOTATION 

Yaska derives apatya as follows: apatyam kasmat, apatatam bhavati, 
nànena patatiti và, “Apatyam is from what? apatatam bhavati, [the 
genealogical line] becomes spread farther," or na anena patati, “He 
(the father) does not fall [to hell] because of him"" (Nirukta 3.1). 
In this line of thought, Vàman Siv Ram Apte says: na patanti pitaro 
"nena, pat bahulyat karane yat, n. ta., “The fathers do not fall by 
means of him. The suffix ya/t/ is applied in the instrumental voice, 
on account of being variously applied, after pat. Then there is na[fi] 
(the negative a at first), and the neuter" (Apte); this explanation 
is copied from Vacaspatyam. In addition, he explains Yàska's 
apatatam bhavati as: apatatam bhavati pituh sakasad etya prthag iva 
tatam bhavati, “He becomes expanded as if he were separate, after 
going from the father" (Apte). 

Moreover, Sabda-kalpa-druma states: na patati vams$o yasmát, 
pat + bahulyat yat, tato nan-samasah, *Apatyam is one because of 
whom the genealogical line does not fall. It is the verbal root pat/I] 
and the suffix ya/t]/, on account of being variously applied. Then 
there is compounding with na[7i]." This suffix ya[t] is the affix that 
makes potential participles, such as Artya. The irregularity is that 
the affix /n]ya[t] should have been applied, thus the form should 
be apdatyam, but the neuter gender remains unexplained. In Yaska’s 
interpretation, the derivation in the instrumental voice is another 
incongruence. 


10.16.22 
krsna-pranan nirvisato nandàdin viksya tam hradam | 
pratyasedhat sa bhagavan ramah krsnanubhava-vit || 


krsna-pranan—for whom Krsna is the life force; nirvisatah—who 
were entering; nanda-adin—Nanda and the others; viksya—seeing; 
tam hradam—that lake; pratyasedhat—forbid; sah—He; bhagavan 
ramah—Lord Rama; krsna-anubhàva-vit—who knows Krsna’s 
power. 
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sah bhagavan ramah krsnanubhava-vit tam  hradam | nirvisatah 
nandadin krsna-pranan viksya (tàn) pratyasedhat. 


Seeing Nanda and the others enter that lake, Lord Rama, who knows 
Krsna's power, forbid them, for whom Krsna is their life force. 


Sanatana Gosvami— When there was a slackening of stupefaction, 
somehow, and after a delay, He saw Nanda and the others, i.e. 
all the residents of the hamlet, who were endlessly entering—or 
nonspecifically entering (nirvisatah = nihsesena nirvisesena va 
pravisatah)—the lake. Sah (he) connotes either “He who was kept 
at home by the Lord (on that day) in order to protect Vraja” or “the 
well-known one, in terms of being a person who cares for friends 
and relatives.” 

How can he prohibit all of them? To that, Suka says: bhagavan, 
which means sarva-sakti-yuktah (he has all powers). He forbid some 
of them with words of logic, some of them by force, and some of 
them, in accordance with Sri Visnu Purana, by looking at the state of 
being smita-sobhi-mukha (he whose face shines with a smile)—that 
is: by eminently showing the Lord’s well-being, and so forth. Thus, 
he is Rama due to delighting everyone (sarva-ramana). 

"Why was Rama in a good state of mind?” In response to 
that he says: krsnanubhava-vit, “he knows the power (anubhava = 
prabhava) of Krsna, the Lord, whose form is Para-Brahman.” 

Furthermore, it should be understood that all of them, overcome 
by the weight of deep affection, were bewildered—due to an upsurge 
of the topmost pain because of that sort of glance from Sri Krsna 
and specifically due to an increase of the burden of mental affliction 
by not getting to enter the lake—fell on the ground, and remained as 
such, since it is going to be said: upalabhyotthitah sarve, “Perceiving 
[Krsna,] everyone arose” (10.17.14). 


Jiva Gosvami—(Additions are underlined.) When there was a 
slackening of stupefaction, somehow, and after a delay, He saw 
Nanda and the others, i.e. all the residents of the hamlet, who were 
completely entering (nirvisatah = nihsesena pravisatah) the lake. 
Sah means either “he who was left at home by the Lord in order to 
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protect Vraja" or “the well-known one, in terms of being a person 
who cares for friends and relatives." 

How can he prohibit all of them? To that he says: bhagavan, 
which means sarva-sakti-yuktah (he who has all powers). He forbid 
some of them with appropriate logic reasoning, some of them by 
force, and some of them by impelling them from within. Thus, he is 
Rama due to delighting everyone (sarva-ramana). 

“Why was Rama in good spirits?” In response to that he says: 
krsnanubhava-vit, “he knows the power (anubhava = prabhava) of 
Krsna, the Lord, whose form is Para-Brahman.” 


Visvanatha Cakravarti—‘“He forbid them,” with statements such as: 
“O venerable elders, use your good judgment. Just consider: Is His 
crossing over this sort of difficulty amazing, since Garga affirmed: 
anena sarva-durgàni yüyam afijas tarisyatha, “Because of Him, all of 
you will easily overcome all difficulties" (10.8.16)? If you all enter 
the lake, who will do the necessary, such as pampering Him and 
caring for Him, who is my younger brother, once He comes back 
safe and sound? Why are you engaged in transgressing Maharishi 
Garga’s directive: gopayasva samahitah, “Being fully attentive, you 
should protect Him" (10.8.19)?” 
In point of bhagavan: There is capability in that regard. 


Baladeva Vidyabhusana—He prevented them (pratyasedhat = tan 
avárayat). 


ANNOTATION 
However, in Hari-vamsa (2.12.30) and in Visnu Purana (5.7.33-41) it 
is only said that Balarama urged Krsna to subdue Kaliya. 


10.16.23 
ittham sva-gokulam ananya-gatim niriksya 
sa-stri-kumaram atiduhkhitam atma-hetoh | 
ajnaya martya-padavim anuvartamanah 
sthitva muhürtam udatisthad uranga-bandhat || 
(vasanta-tilaka) 


ittham—in this manner; sva-gokulam—His Gokula (His own 
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community); ananya-gatim—who has no other recourse; niriksya— 
observing; sa-stri-kumaram—including women and children (or 
all of them); atiduhkhitam—anguished (or made to be extremely 
distressed); atma-hetoh—because of Him (“because of a reason, 
which is Him"); ajfüaya—understanding; martya-padavim—the 
path of mortals; anuvartamànah—who was following (imitating); 
sthitva—remaining; muhürtam—for 48 minutes; udatisthat. —He 
arose; uranga-bandhat—from the bondage of the serpent. 


ittham — (Sri-krsnah)  martya-padavim | anuvartamánah sva- 
gokulam ananya-gatim sa-stri-kumaram niriksya (tad) atma-hetoh 
atiduhkhitam ajrya (bandhane) muhürtam sthitva uranga-bandhat 
udatisthat. 


Observing His own community, which had no other recourse and 
included all the women and children, Krsna, who was following the 
path of mortals, fully understood that they were anguished because 
of Him. After about fifty minutes, He got out of the serpent's coils. 


Sridhara Svami—The syntactical connection is: ananya-gatim 
atmanam ittham niriksya ata eva àatma-hetoh | sva-gokulam 
atiduhkhitam ājňāya uranga-bandhad udatisthat, “Seeing Himself, 
who had no other option in this way, and therefore understanding 
that His own community was extremely distressed because of Him, 


He arose from the bondage of the serpent.” 


Sanatana Gosvami—Ittham signifies: anena tesam sarvesam api 
mohadina prakarena, “in this manner,” in the manner that is the 
bewilderment, etc., of all of them. Ananya-patim (instead of ananya- 
gatim) means: na vidyate anyah patih raksakah yasya tatha-bhitam 
atmanam iti Sesah, “[Seeing] Himself—this needs to be added—who 
has no other protector (pati = raksaka), Sri Krsna arose” (udatisthat 
= udatisthat sri-krsnah). The rest was explained by Sridhara Svami. 

Or ananya-gatim is a modifier of sva-gokulam: “Seeing 
(niriksya = ālocya) both His own community, which was anguished 
in the manner that was told (ittham atiduhkhitam = uktena anena 
prakarena atiduhkhitam)—in the manner of the noncessation of 
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grief, stupefaction, etc.—, and Himself, who is the master of them, 
who have no other, meaning they are solely devoted (ananya-patim 
= ananyáh ekantinah tesám patim ca àtmàánam)..." The gist is: 
Saving these ones must be done quickly. And specifically, they were 
anguished only because of Him (atma-hetoh = atma-hetoh eva). 

“Understanding that His own community (sva-gokulam 
= svakiyam gokulam)—which ought to be protected—was 
anguished...” He thus realized that He needed to pull a Houdini 
trick on the fly. “sa-stri-kumdaram” (including the women and 
children) is mentioned separately with the desire to express the 
particular sorrow of Sri Yasoda, of other cowherd ladies, of Sridima 
and of other companions who are children of cowherds. 

There is another interpretation. “Seeing His own community, 
the manner related to which was told, that is, the community was 
utterly pained and was ready for death (ittham = ukta-prakarakam 
= paramartam maranodyatam ca), and understanding that Nanda, 
for whom nothing other than Him exists and who is a master—this 
means he is the master of Gokula (ananya-patim = na vidyate anyat 
kificid api svasmád yasya tam patim ca = gokula-svaminam); or 
“understanding that Nanda, who is the chief of cowherds, for whom 
there is no other but Him (ananya-patim = ananyáh gopah tesam 
patim)—and who was accompanied with the women and children 
and was anguished because of Him...” 

Or ananya is a separate word, a vocative directed at Sri Pariksit. 
The idea is: tavevananyanam tesam api pràna-raksa-pürvakasesa- 
mangalam tenavasyam krtyam, “The complete auspiciousness, which 
involves the protection of the life force, of those ones too, who are 
ananya (for whom there is no other) like you, must absolutely be 
done by Him.” Patim is Sri Nanda, the master of Gokula (patim = 
patim gokulasya). The rest is the same. 

“Krsna was following the path of mortals” to show a wordly 
pastime, therefore, “remaining only for a short time (muhürtam = 
alpa-kalam eva) in the coils of the snake’s body (sthitva = uraga- 
bhoga-bandhe sthitva), He arose quickly (udatisthat = sighram 
udatisthat).” Or, the fault of him to whom punishment such as 
banishment is ordained was shown to the world, hence: “Even 
while following (anuvartamanah = anusaran api) this sort of path 
of mortals, He arose quickly.” The true meaning of “following the 
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ways of the world (martya-padavim = loka-ritim)" is this: Krsna 
was hugged with great love and stayed in his embrace; He did not 
immediately get out of it by force. 


Jiva Gosvami—lIttham signifies: anena tesam sarvesam api mohadinà 
prakarena, “in this manner, the manner that is the bewilderment, etc., 
of all of them.” Ananya-gatim means: na vidyate anya gatih raksakah 
yasya tathà-bhütam atmanam iti sesah, “[Seeing] Himself—this 
needs to be added—, who has no other protector (gati = raksaka), 
Sri Krsna arose” (udatisthat = udatisthat sri-krsnah). In the reading 
patim, the sense is the same. The rest was explained by Sridhara 
Svami. 

Alternatively: sa ca muhürtam sthitvà uranga-bandhat udatisthat, 
“He stayed for a muhürta (48 minutes), and arose from the coils 
of the serpent (uranga = urangama).” The reason for staying for 
a muhürta is: martya-padavim anuvartamanah. The fault of him 
to whom punishment is ordained was shown to the world, hence: 
“while following this sort of policy (padavim = nitim) of mortals.” 
The reason for arising is: “Seeing—i.e. ascertaining by looking 
at their behavior—His own community (sva-gokulam = svam 
gokulam) (svam = àtmiyam), which was in such a way that without 
His rise the community would not live (ittham = nijotthanam vina 
na jivisyati iti prakarena) and who had no other protector (ananya- 
gatim = na vidyate anya gatih yasya) (gatih = raksakah)...” Or, “the 
community, which had no other option” (ananya-gatim = na vidyate 
anya gatih yasya) (gatih = gamanam) because of the serpents’ coils 
in which He was situated: This means the community had resolved 
to enter in there. The nondeletion of [a/m (in gatim) is poetic license 
(ananya-gati is neuter). 

In addition: sa-stri-kumaram. The significance is: krtsnam, “the 
entire" community. It is an avyayi-bhava in the sense of sakalyam 
(entirety). 

Suka mentions that He looked at their behavior: “Fully 
understanding (ajfaya = samyag jfiatva) that the community was 
anguished—it had reached the highest level of grief—because of 
Him..." Thus an intolerance of the grief of all the people naturally 
abides in Him. Moreover, His own folks have sorrow. On top of that, 
their sorrow is caused by their not attaining Him. Over and above 
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that, they are made to be sorrowful on account of His discomfort. 
Thus the necessity of quickly arising is made to be perceived by 
subtly making one understand the sequence. In this way, it is known 
that the whole pastime beginning from His rise was seen by the 
people of Vraja. 


Krama-sandarbha—The reason for staying for a muhürta is: martya- 
padavim anuvartamanah (following the path of mortals). The reason 
for arising is: “Seeing (niriksya = drstva) the community, which is 
His in this way (ittham sva-gokulam = atmiyam ittham gokulam)—it 
was in such a way that without His rise the community would not 
live—and which had no other protector (ananya-patim = na vidyate 
anyah patih yasya) (patih = raksakah)...” With atma-hetoh and so 
on he mentions the manner [of seeing / understanding]. 


Visvanatha Cakravarti—The masculine gender in ananya-gatim is 
poetic license. “Fully understanding (ajfiaya = samyak jnatva) and 
remaining as if paralyzed for two periods of twenty-four minutes 
(muhürtarn sthitvà = ghatika-dvayam stabdhah iva sthitva), He arose 
from the bondage of the serpent" (uranga = uraga)?' after saying: 
“Hey Kaliya, you made Me see everything about your prowess. Now 
I, though the little boy of a cowherd, am going to show you a fraction 
of My prowess. Watch this." 


Baladeva Vidyabhüsana—Having manifested the condition of 
being motionless in order to cause an increase of Kāliya’s fervor and 
to show the resplendence of the emotions of the residents of Vraja, 
now He reveals His prowess. “Understanding that His community 
had no other recourse (ananya-gatim = na anya gatih yasya)—the 
masculine gender is because of the meter—in the manner that is the 
bewilderment and so on of all of them (ittham = sarvesam mohadina 


91 The word uranga is an anomaly peculiar to Bhagavatam, according 
to Monier-Williams Dictionary. For instance: uranga-vidvisah (4.20.22) and 
urangiva (9.18.15), and similarly, wrangamah in Bhàgavatam 10.34.8. These 
words: uraga, uranga, and urangama, signify a snake, “that which goes on 
the chest": uras irregularly changed to ura; the proper forms should be 
uroga and urogama. In other instances the anusvara is proper because when 
the word denotes a name, it is optional, for instance, bhujaga and bhujanga 
are synonymous (bhujaga-bhujangádayas ca samjna-sabdah, HNV 861). 
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prakarena) and was anguished because of Him, after remaining 
for one muhürta while following the ethics of mortals (padavim = 
nitim)—the fault of him to whom punishment is ordained was shown 
to the world—He got out (udatisthat = nirgatah) of the snake's coils 
(uranga-bandhat = urangasya bandhat).” 


Srinatha Cakravarti— Knowing (djfidya = jňātvā) the path of 
mortals, He was pursuing it, considering: “These mortals, whose life 
force is fragile, will die by not seeing Me, so enough of delaying." 


Anvitartha-prakasika—tIttham means evam (in this way): “He was 
following the path of mortals in this way" and *He stayed for a whole 
muhuürta in this way." “Understanding and seeing (ajíiaya niriksya) 
the residents of the village (sva-gokulam = gokula-vasi-janam), 
who were accompanied by women and children (sa-stri-kumaram = 
stribhih kumàraih ca sahitam)...” 


10.16.24 
tat-prathyamana-vapusa vyathitatma-bhogas 
tyaktvonnamayya kupitah sva-phanan bhujangah | 
tasthau Svasan $vasana-randhra-visámbarisa- ” 
stabdheksanolmuka-mukho harim iksamanah || 
(vasanta-tilaka) 


tat-prathyamana-vapusa—by His body, which was being expanded; 
vyathita—was pained; atma-bhogah—whose own body (or whose 
body, which was the form of coils); tyaktva—letting go; unnamayya— 
after raising (causing to go up); kupitah—angry; sva-phanan— 


92 This is the reading in Sridhara Svami’s and Bhaktisiddhanta Sarasvati's 
editions of Bhagavatam, but the reading in the BBT version and in the Gita 
Press edition is: svasan chvasana-randhra-visambarisa-. The reading above is 
poetic license; the reason for the incongruity is that the word śvasan $vasana 
is the ornament of sound called yamaka (word rhyme) which occurs when 
a word is repeated with a difference in meaning. In the latter reading, the 
yamaka, the repetition of the sound svasan, is lost. Here svasana is derived 
etymologically; its conventional meanings, breathing, breath, and wind, are 
obliterated: Instead, the suffix /t/ana is applied in the instrumental voice 
after the verbal root svas and the meaning, according to Sridhara Svāmī, is 
nasa (nose), i.e. “breathing occurs by means of this." 
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his hoods; bhujanga—the serpent (“which moves crookedly"); 
tasthau—remained; svasan—breathing; — svasana-randhra-visa- 
ambarisa-stabdha-iksana-ulmuka-mukhah—(see | below); harim 
iksamanah—looking at Hari. 


bhujangah — tat-prathyamàana-vapusà | vyathitatma-bhogah (tam) 
tyaktvà kupitah sva-phanan unnamayya svasan svasana-randhra- 
visambarisa-stabdheksanolmuka-mukhah harim iksamanah tasthau. 


The furious cobra, whose coiled body was pained by Hari’s expanding 
form, let go of Him, raised its hoods, hissed, and kept staring at Him. 
It had poison in the holes of its nose, its eyes were immobile and 
resembled red-hot frying pans, and flames were coming out of its 
mouths. 


Sridhara Svami—The sense is: tasya prathyamünena vapusa 
vyathitatma-sariro bhujangah kundalim unmucya tam tyaktva 
kupitah sva-phanan unnamayya $vasan kevalam iksamanah tasthau, 
“The snake, whose own body was pained by His body, which was 
becoming larger, loosened his coils and let go of Him. Angry, he 
raised his hoods, breathed, and kept staring.” 

How was the snake?  Svasana-randhra-visambarisa- 
stabdheksanolmuka-mukhah, which means: $vasana-randhresu nāsā- 
vivaresu visam yasya sah tatha ambarisah mandaka-paka-bhajanam 
tadvat santaptani stabdhani iksanadni yasya sah tatha ulmukani 
mukhesu yasya sah ca sah ca sah ca, “he is $vasana-randhra-visa, 
“he has poison in the openings of the nose," ambarisa-stabdheksana, 
“his eyes are red-hot, i.e. stiff, like frying pans," and ulmuka-mukha, 
“he in whose mouths are firebrands.”” 


Sanatana Gosvami—While illustrating the method of His rise, he 
talks about Kaliya’s fatigue. “The snake, whose own body was 
pained (vyathita = pidita) by Krsna’s body, which was expanding by 
itself (tat-prathyamana = tasya krsnasya svayam vistaryamanena)...” 
that is, it was swelling a little. The snake’s body was getting cut since 
the divine form, which abode within his body that was compactly and 
firmly coiled, was drawing the snake’s body toward it by bloating a 
little. 
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"The snake was repeatedly and loudly hissing” (svasan = muhur 
uccaih svasan mufican) either because of being angry, due to the 
occurrence of trouble, or because its body was pained. Moreover, 
Svasana-randhra-visa denotes being one who has poison in the 
breathing holes, because of very strongly implying that by the 
breaths. Here, ambarisa means visa-paka-patra (a pot for cooking 
poison); by that simile, the eyes are extremely red and imbued with 
potent poison. Further, being ulmuka-mukha (he in whose mouths 
are firebrands) is due to the release of flames of blazing poison. The 
ghastliness of these three is inferred to be sequentially increasing, 
hence being imbued with poison that is more virulent than anything, 
as pointed out earlier, is illustrated. 

‘Hari’ is said either because of taking away the fault of a very 
bad self-conceit or because of beginning to take away his dwelling. 

However, the real meaning is as follows: avyathitatma-bhogah 
kupitah tam iksamana eva tasthau, “Kaliya, whose own body was 
not pained—inasmuch as Hari quickly arose—and who was angry 
out of love (kupitah = pranayena kupitah), kept staring at Him" 
since He is charming (hari = manohara). The hisses and so forth are 
transformations of sattvika-bhava. In that regard, being visambarisa 
and so on only pertains to the nature of the species. 


Jiva Gosvami—(Additions are underlined.) While illustrating the 
method of His rise, he talks about Kaliya's fatigue. “The snake, 
whose own body was pained (vyathitatma-bhogah = piditah atma- 
bhogah yasya)—as if it were getting cut—by Sri Krsna’s body, which 
was expanding by itself..." (tat-prathyamana = tasya sri-krsnasya 
svayam vistaryamanena), i.e. it was swelling a little. By the word atma 
(own), a peculiar pain is implied by fully hinting at a complete, wrong 
superimposition of the self upon the body. Furthermore, the word 
sva (own) (in sva-phandn) is meant to express extraordinariness. 
Here, ambarisa means jvalad-visa-bharjana-patra (a blazing pan 
for frying poison). ‘Hari’ is either because of taking away the fault 
of a very bad self-conceit or because of being one who has begun to 
take away his dwelling. The rest was explained by Sridhara Svami. 


Visvanatha Cakravarti—While illustrating the method of His rise 
he talks about Kaliya's fatigue. “The serpent, whose own body was 
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pained, as if it were getting cut (vyathitatma-bhogah = trutyan iva 
piditah atmanah bhogah yasya sah), by the body, i.e. the arms, the 
shanks, etc., which was being expanded by Krsna (tat-prathyamana 
= tena krsnena vistaryamana)—it relinquished the contraction 
pertaining to the time of the encompassment—let Him go (tyaktva 
= tam tyaktva)—after loosening the enclosure—raised his hoods, 
breathed, and just kept staring.” (The rest is the same as Bhavartha- 
dipika. ) 


Baladeva Vidyabhusana—A tma-bhogah means sva-dehah yasya sah 
(he whose own body). Visva-kosa states: bhogah sukhe dhane cáheh 
Sarira-phanayor matah, * Bhoga means happiness; wealth; the body 
of a snake; and the hoods of a snake.” The snake relinquished the 
encirclement (tyaktva = vestanam tyaktva). 


Vira-Raghava— The word ambarisa is expressive of bhrastra (frying 
pan), from the definition in Namanusaásana: ambarisah puman 
bhrastram klibe 'mbarisam bhrastro nā, * Ambarisa is masculine and 
means sky; ambarisam, in the neuter, means frying pan, which is 
masculine." It is made by Unadi-sütra. The verbal root is ab[i] sabde 
(to sound). Because of this, the suffix isa[n] is carried forward from 
the sutra: kr-trbhyam isan (Unàdi-sütra 4.27), and the affix r[ut] is 
added in connection with it.” 

Thus, svasana-randhra-visambarisa-stabdheksanolmuka- 
mukhah means: nasika-cchidram eva visa-paka-bhrastram yasya sah 
ca asau stabdheksanah ulmukany agni-kanani mukhe yasya ulmuka- 
vaj-jvalan-mukhah va, “he is Svasana-randhra-visambarisa, “he 


93 The word bhoga can also mean ‘coil’ (Monier-Williams), since a 
snake's body is curved. The verbal root is bAhuj[o] kautilye (to be curved, 
be crooked). Therefore, if átman is taken as body, atma-bhogah can mean: 
atma dehah eva bhogah yasya sah, “he whose body, which is the form of 
coils," and so the redundance of ‘own’, which is already expressed in the 
analysis of a bahuvrihi compound, is avoided. 

94 This makes ambrisa. The middle a is not explained. The sūtra is: 
ambarisah (Unàdi-sütra 4.30), but in the commentaries on this sūtra no 
explanation is given for the middle a. The verbal root ab/i/ is also listed as 
amb by Panini and as av[i] in Brhad-dhatu-kusumakara, since b and v are 
interchangeable, but it is not seen in Jiva Gosvami’s list. Ambarisa is that 
which makes a sound. 
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whose nostrils are pans for frying poison," stabdheksana (he whose 
eyes are immobile), and ulmuka-mukhah, which means either “he in 
whose mouth there are short flames" or *he whose mouth is blazing 
like a firebrand."" 


10.16.25 
tam jihvaya dvi-sikhaya parilelihanam 
dve srkkini hy atikarala-visagni-drstim | 
kridann amum pari sasara yathà khagendro 
babhrama so "py avasaram prasamiksamanah || 
(vasanta-tilakà) 


tam—him; jihvaya—with the tongue; dvi-sikhaya—which has two 
points; parilelihanam—who was repeatedly licking; dve srkkini—two 
corners of the mouth; Ai—(a verse filler); atikarala—very dreadful; 
visa—whose poison; agni-drstim—whose eyes are fire; kridan— 
while playing (in order to play); amum—that one; parisasara— 
moved around; yatha—like; khaga-indrah—Garuda (“the king of 
birds (which go in the sky)”); babhrama—roamed (moved about); 
sah—he (Kaliya); api—also; avasaram—an opportunity [to bite]; 
prasamiksamanah—awaiting. 


yatha khagendrah (kridartham sarpasya paritah bhramati, tatha 
krsnah) kridan jihvaya dvi-sikhaya dve srkkini (pratimukham) 
parilelihanam atikaràla-visagni-drstim tam amum (sarpam) pari 
sasüra. sah api (kaliyah) avasaram prasamiksamanah (tam anu) 
babhrama. 


Just as Garuda, the king of birds, plays with a snake, Hari went 
around him to have fun. With his forked tongues, Kaliya, whose eyes 
were on fire and whose poison was extremely dreadful, repeatedly 
licked both corners of his mouths: he too moved about, waiting for 
an opportunity. 


Sridhara Svami— The syntactical connection is: haris ca kridams tam 
amur parisasara, “And Hari roamed around (parisasára = paritah 
babhrama) that serpent (tam amum = sarpam) to have fun.” The 
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serpent's eyes were endowed with fire, which is very a dreadful 
poison (atikardla-visagni-drstim = atikaràla-visagni-yukta drstih 
yasya tam).” In regard to jihvaya dvi-sikhaya (with the tongue, 
which has two points): pratimukham (on each mouth) needs to be 
added. 


Sanatana Gosvami—“With the tongue, at whose front are two 
points (dvi-sikhaya = dve sikhe yasyah tayà) (sikhe = agra-bhagau), 
he was repeatedly licking both corners of the mouth (dve srkkini = 
dve srkkani) all around (parilelihanam = paritah muhur lihantam),” 
by simultaneously licking both of them with both of them. Although 
this is the nature of the species, an intense anger is meant to be 
described. An extreme ghastliness is implied by that, therefore 
karala (dreadful) is a repetition. Although there is a plurality of 
mouths of him who has many heads, the singular in jihvaya (with the 
tongue) and the dual of srkkan is because of the accomplishment of 
the dual and the plural automatically in terms of the limbs’ being 
one, although there is no mention [of the plurality of heads, except 
in the next verse], and two respectively. Alternatively: pratimukham 
(each mouth) needs to be added, with the intent to express the 
singular of the tongue and the dual of those two corners of a mouth. 

Hi means api (although): tadrsam apy amum parisasara, “He 
went all around (pari = paritah) him, although he is like that.” This 
means He roamed around him to make him dizzy. 

The king of birds (khagendrah) is Sri Garuda. The sense is: “just 
as Garuda moves about all around for the sake of having fun (kridan 
= kridartham eva)...,” alhough Garuda is able to kill at once. Thus it 
is an example of fun and of quickness. 

The last sentence is: so "py avasaram prasamiksamana sit, 
“Even he, Kaliya (so "pi = sah kaliyah api), was intensely, i.e. at 
every step, fully looking for (prasamiksamanah = prakarsena 
samyag iksamanah) (prakarsena = pratipadam) an opportinity 
to bite (avasaram = damsanavasaram)." Or he was waiting for 
(prasamiksamanah = apeksamanah) an opportunity, because of not 
getting that by Him moving all around. The expertise of playing with 
a snake is told thus. 


95 In that regard, verse 10.16.29 states: aksibhir garalam udvamatah, “of 
him who was emitting poison through the eyes." 
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Jiva Gosvami—(Additions are underlined.) “He was repeatedly 
licking both corners of the mouth (srkkini = srkkani) all around 
(parilelihanam = paritah muhur lihantam),” by simultaneously 
licking both of them with both of them. Although this is the nature 
of the species, an intense anger is meant. An extreme ghastliness is 
implied by that, therefore karala (dreadful) is a repetition. 

Hi means eva (only): kridann eva parisasara, “Just to play, He 
went all around (pari = paritah).” This means He roamed around 
him for the sake of dizziness. The king of birds is Sri Garuda. In 
terms of being powerful, it is an example of fun and of quickness. 
The last sentence is: so "py avasaram prasamiksamano babhrama, 
“Even he, Kaliya (so "pi = sah kaliyah api), while intensely, i.e. 
at every step, fully looking for (prasamiksamanah = prakarsena 
samyag iksamanah) (prakarsena = pratipadam) an opportunity to 
bite (avasaram = damsanàavasaram), was constantly moving about 
(babhrama = abhiksnam babhrama).” Thus the expertise of playing 
with a snake is told. 


Visvanatha Cakravarti—The syntactical connection is: dve srkkini 
parilelihanam tam amum pari sasara, “He went all around (pari = 
paritah) him, who was repeatedly licking (parilelihanam = punah 
punar lihantam) the two corners of his mouth (dve srkkini = dve sviye 
srkkanyau).” This means He roamed around him to make him dizzy. 
“Kaliya too roamed, only while looking for an opportunity to bite” 
(so "py avasaram prasamiksamanah = sah kaliyah api damsanasya 
avasaram samiksyamanah eva babhrama). Since Krsna was moving 
about very swiftly, he didn’t get a chance to bite Him. The sense is 
He defeated him also by the game of moving in a crisscross manner. 


Vira-Raghava—Srkkini means ostha-prantau (the two extremities 
of the lips). 


ANNOTATION 
For Sanatana Gosvami, srkkani is the dual of the nominal base 
srkkan, which he uses just ahead in this commentary. But according 
to Visvanatha Cakravarti, srkkani stands for srkkanyau. Only the 
nominal base srkkani is listed in the classical dictionaries (prantav 
osthasya srkkani, Amara-kosa 2.6.91), but Vacaspatya lists srkka 
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and srkkan, and mentions srkkani and srkkini in quotations. The 
word srkkabhyam is seen in Bhagavatam 10.12.21, yet Sridhara 
Svàmi's reading of that verse is srkkibhyam. Sridhara Svami writes 
srkkini in Bhàvartha-dipika 10.12.17. Though such words are not 
seen in Unadi-sütra, Vacaspatya says srkka and srkkan are made by 
adding the undadi suffixes ka[n] and kan[in] respectively after the 
verbal root srj. Sabda-kalpa-druma lists srkka, srkkani, and srkki, 
and adds that these words are listed by authoritative commentators 
on Amara-kosa. This is substantiated by Bhanuji Diksita in his 
commentary on Amara-kosa 2.6.91. Thus srkkini is the dual of 
srkki. The BBT reading here, srkvani, which is also Bhaktisiddhanta 
Sarasvati’s reading, has the same meaning; Sabda-kalpa-druma says 
it is formed by adding the suffix van[ip] after the verbal root srj. 
It gives the derivation: srjati laladin (it releases saliva etc.). This 
applies to all these words, which denote the corners of the mouth. 


10.16.26 
evam paribhrama-hataujasam unnatamsam 
anamya tat-prthu-sirahsv adhirüdha adyah | 
tan-mürdha-ratna-nikara-sparsatitamra- 
padambujo 'khila-kaladi-gurur nanarta || 
(vasanta-tilakà) 
(with one irregularity) 


evam—in this way; paribhrama—by moving around; hata—lapsed; 
ojasam—whose vigor; unnata-amsam—whose shoulders are raised; 
anamya—after lowering; tat-prthu-sirahsu—on his broad heads; 
adhirüdhah—[having] climbed; adyah—the first one; tat-muürdha— 
on his heads; ratna-nikara—the multitude of jewels; sparsa—by 
touching; atitamra—|became] very coppery; páda-ambujah—whose 
lotuslike feet; akhila-kala—of all arts; adi-guruh—the primeval 
teacher; nanarta—danced. 


üdyah (krsnah) evam paribhrama-hataujasam unnatamsam (tam 
sarpam) anamya tat-prthu-sirahsu  adhirüdhah (san) nanarta. 
(sah) akhila-kaladi-guruh tan-mürdha-ratna-nikara-sparsatitamra- 
padambujah (abhavat). 
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Krsna, who is first, lowered him, whose vigor lapsed by moving 
around in that way and whose hoods were erect, climbed on his 
broad heads and danced. His lotus feet turned coppery red by 
touching the gems on his heads. He is the original teacher of all arts. 


Sridhara Svami—“Kaliya’s vigor ended just by moving about in this 
manner" (evam paribhrama-hataujasam = evam paribhramena eva 
hatam ojah yasya tam). Unnatamsam signifies: unnatau amsau yasya 
tam, “his two shoulders were raised.” 

“Krsna’s lotus feet were exceedingly reddish (atitamram = 
atyarunam) due to touching the multitude of jewels on Kaliya's 
heads" (tan-murdha-ratna-nikara-sparsatitamra-padambujah = tas ya 
mürdhasu ye ratna-nikarah tesam sparsena atyarunam padambujam 
yasya sah). Why did He dance on heads that were moving to and 
fro? Suka answers: akhila-kaladi-guruh, “He is the primeval teacher 
of all arts.” 


Sanatana Gosvami— Though he is paribhrama-hataujasam (his vigor 
has ended by moving around), he is unnatamsam (his shoulders are 
raised), therefore: anamya ca (He lowered the snake). Regarding 
prthu (“broad” heads) A qualification for being His stage is 
mentioned, due to being very extensive. In point of tan-mürdha 
(on his heads) and so on: An extraordinary beauty, an absorption 
in dancing, and expertise are mentioned. “He is the best teacher, 
or the first disseminator, of all arts” (akhila-kaladi-guruh = akhila- 
kalanam upadestr-sresthah, prathama-pravartakah va). 

“He who is first (the best) climbed on His heads” (adyah yah 
sah tac-chirahsv adhirüdhah). The snake's great good fortune is 
intimated thus; this will be greatly obvious later on. 


Jiva Gosvami— Though he is paribhrama-hataujasam (his vigor 
has ended by moving around), he is unnatamsam (his shoulders are 
raised), therefore: ánamya, which means: ànamya tam sri-hastena 
(He lowered him with His hand), For instance, in Hari-vamsa: sirah 
sa krsno jagraha sva-hastenavanamya ca, “Krsna grabbed the head, 
having also declined it with His hand” (2.12.33). 


96 The context is as follows: tasya padbhyam athakramya bhoga-rasim 
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Regarding prthu (broad): A qualification for being His stage 
is mentioned. In point of tan-mürdha and so on: An extraordinary 
beauty is stated. Concerning sparsa, a special swiftness is said. Still, 
the state of being coppery red is due to being delicate. The reason 
for being adi-guru is adyah. By this, it’s implied that Kaliya too is 
greatly fortunate. 


Visvanatha Cakravarti—* After declining him, whose two shoulders 
were raised" (unnatamsam = unnatau amsau yasya tam) (unnatau 
= uccau), and having climbed (adhirüdhah = adhirüdhah san) on 
him, He danced." Krsna inclined his heads downward with only one 
hand, in light of the statement in Hari-vamsa: sirah sa krsno... (see 
above); Kaliya was no longer able to move about, on account of 
being paribhrama-hataujasam (his vigor ended by moving around). 
“Krsna’s lotus feet are exceedingly reddish (atitamram = 
atyarunam)—on account of being very, very delicate—due to 
touching the multitude of jewels, which were hard, on his heads." 
Dancers dance on plates, platters, etc., to let the spectators know 
about their expertise, but He, on account of being the guru of all the 
arts and so forth, danced on Kaliya's heads, which were moving to 
and fro. This showing of Him being a connoisseur of the arts could 
be understood by the girls of Vraja who had pürva-ràga (they were 
falling in love with Krsna before meeting Him for the first time). 


Baladeva Vidyabhüsana—His lotus feet became coppery red by 
touching the jewels on his heads. In His nama-stotra, it is said: 
kaliya-phani-manikya-ranjitah sri-padambujah, “He was delighted 
by the [Kaustubha] jewel given by the serpent called Kaliya, and has 
beautiful lotus feet” (Krsna-premamrtastottara-Sata-nama-stotra, 
Brahmanda Purana, 2.36.39). 


Siddhanta-pradipa—Aadyah (the first) means visva-hetuh (the 
cause of the universe). 


jalotthitam, siras tu krsno jagraha sva-hastenávanàmya ca. tasyaruroha 
sahasà madhyamam tan mahac-chirah, “Afterward, Krsna stepped on the 
snake's multiple bodies, which had arisen from the water, with both feet, 
lowered a head with His hand and held on to it. He at once ascended that 
big head of his, which was in the middle" (Hari-vamsa 2.12.33-34). 
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Anvitartha-prakasika—Unnatamsam signifies: unnatah amsah 
phanáh yasya tam, “him, whose hoods (amsa = phaná) were raised." 


10.16.27 
tam nartum udyatam aveksya tadà tadiya- 
gandharva-siddha-muni-carana-deva-vadhvah | 
prityà mrdanga-panavanaka-vadya-gita- 
puspopahara-nutibhih sahasopaseduh || 
(vasanta-tilakà) 


tam—Him; nartum—to dance; udyatam—who was ready / eager (or 
who had begun); aveksya—noticing; tada—at that time; tadiya—who 
belong to Him; gandharva—heavenly musicians; siddha—perfected 
beings; muni—sages; carana—celestial singers; deva-vadhvah—the 
gods’ wives; pritya—with delight (or delightfully) (or with love); 
mrdanga-panava-ànaka—of mridangas, tablas (or tam-tams / tom- 
toms), and kettledrums; vadya—with music; gita—songs; puspa— 
flowers; upahara—presentations; nutibhih—and praises; sahasa—at 
once; upaseduh—[reverentially] approached (served). 


tadà — tadiya-gandharva-siddha-muni-carana-deva-vadhvah tam 
(krsnam) nartum udyatam aveksya prityà mrdanga-panavanaka- 
vádya-gita-puspopahara-nutibhih sahasà upaseduh. 


At that time, noticing that He had begun to dance, His servants— 
the heavenly musicians, the perfected beings, the sages, the celestial 
singers, the gods, and their wives—at once lovingly served Him 
by playing mridangas, tablas, and large drums, and by singing, 
showering flowers, releasing fragrances, and uttering praises. 


Sridhara Svami—Upaseduh means praptah (reached). 


Sanatana Gosvami—He talks about the paraphernalia used for the 
joy of dancing. Tada means tat-ksane eva (right at that moment). 
Tadiya (those related to Him) denotes Sri Garuda and other 
parsadas, and the Gandharvas and other residents of Svarga; or 
the Gandharvas and others are His in the sense that they live in 
Vaikuntha. 
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In that regard, the Caranas served (upaseduh = asevanta) with 
the musical tunes (vadya = vadyaih) of mrdangas and so on, the 
Gandharvas with songs (gita = gitaih), the gods’ wives, the Apasaras, 
with flowers—by performing dances with respect to the Lord’s 
dancing; or the understanding is that although all those women are 
Devis, there is no mention of dancing—the Siddhas with diverse 
fragrances, aromatic powders, etc. (upahàra = upaharaih = vividha- 
gandha-sugandhi-cürnádibhih), and the sages with praises. It should 
be discerned in this fashion. The transgression of the sequence is 
due to priti (love; bliss), with the intent to express that those various 
ones mingled since they started serving at once, or it is due to an 
abundance of joy, since Badarayani didn't care.” Alternatively, 
because of that, it was due their priti: The engagement of everyone 
in everything is meant. 


Jiva Gosvami—He talks about the paraphernalia used for the joy of 
dancing. The reading is either aveksya or avetya. The sense is similar 
insofar as the verbal roots iks and i/n] have the sense of j/ianam (to 
know). 

(Additions are underlined.) Tadiya denotes Sri Garuda and 
other parsadas, and the Gandharvas and so on are residents of 
Svarga; or the Gandharvas, etc., abide in Vaikuntha. In that regard, 
the Caranas served (upaseduh = asevanta) by playing (vādya = 
vadana = vadanaih) mrdangas and so on, the Gandharvas with 
songs (gita = gitaih), the gods and their wives (deva-vadhvah = devah 
tad-vadhvah ca) with flowers, the Siddhas with diverse fragrances, 
aromatic powders, etc. (upahára = upaharaih = vividha-gandha- 
sugandhi-cürnádibhih), and the sages with praises. It should be 
discerned in this fashion. The transgression of the sequence is due 
to an abundance of joy, since Badarayani didn’t care. Alternatively, 
it was due to priti: The engagement of everyone in everything is 
meant. 


Visvanatha Cakravarti—Nartum stands for nartitum (to dance). 


Regarding tadiya etc., the gist is they did so upon considering: 
“Prabhu is dancing with sounds of thai-thai (the imitative sound of 


97 Another explanation is that the words fit the meter. 
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a musical instrument) uttered only by His mouth, without musical 
instruments." 


Baladeva Vidyabhusana—Here he says: There was no want of 
paraphernalia for dancing. Tadiya means tat-sevakah (His servants). 


Srinatha Cakravarti—Playing musical instruments, singing and 
so on are linked to dancing (nrtyam), therefore the wives of 
Gandharvas and of Caranas reverentially approached (upeseduh) 
Him with mrdangas and songs, respectively. Sages, or the wives of 
sages, and the wives of gods reverentially approached with flowers, 
presentations, and praises: *aho nrtyam aho nrtyam.” They thus 
extolled Him, who was dancing perfectly, and honored Him with a 
shower of flowers (the flowers were the presentations). Perhaps the 
purport of vadhvah (wives) is that only women have absolute rati 
for Sri Krsna. 


Anvitartha-prakasika—Nartum is poetic license. 


10.16.28 
yad yac chiro na namate "riga sataika-sirsnas 
tat tan mamarda khara-danda-dharo "nghri-pataih | 
ksinayuso bhramata ulbanam asyato ’srn 
nasto vaman parama-kasmalam apa nagah || 
(vasanta-tilakà) 


yat yat sirah—whichever head; na namate—would not bow; 
anga—(a vocative used for expressing endearment); sata-eka- 
sirsnah—who has one hundred main heads; tat tat—this and that 
[head]; mamarda—trampled; khara—of rascals; danda-dharah— 
the punisher (“who bears a rod"); anghri-pataih—with strikes of 
the feet; ksina-àyusah—[of his] whose life expectancy had waned; 
bhramatah—who was moving about; ulbanam—profuse; asyatah— 
from the mouth; asrk—blood; nastah—from the nose; vaman—while 
vomiting; parama-kasmalam—the topmost stupefaction; apa—got; 
nagah—the snake. 


anga! sataika-sirsnah ksináayusah (api punar) bhramatah (kàaliyasya) 
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yad yat sirah na namate, (krsnah) khara-danda-dharah anghri-pataih 
tat tat (sirah) mamarda. (tadà sah) nàgah (svasya) asyatah nastah 
(ca) ulbanam asrg vaman parama-kasmalam apa. 


My dear Pariksit, Kaliya, who had one hundred main heads, was still 
moving about though his life expectancy had greatly diminished. 
By striking the feet, Krsna, the punisher of rascals, trampled upon 
whichever head of his was not bowing by itself. The serpent, vomiting 
profuse blood from his mouths and noses, reached the state of a 
massive stupor. 


Sridhara Svami— "By striking the feet—as a pretext for dancing— 
He trampled upon whichever head of him who was still moving 
about (bhramatah = punar bhramatah) though his life expectancy 
had decreased (ksinayusah = ksináyuso ’pi) and had one hundred 
main heads (sataika-sirsnah = Satam ekàni sirümsi yasya tasya) 
(ekani = mukhyani) but was not relinquishing stiffness (na namate 
= stabdhatàm na jahati).” At that time he vomited blood from the 
mouths (asyatah = mukhebhyah) and from many nostrils (nastah = 
nasa-vivarebhyah ca). 


Sanatana Gosvami— Due to the word eka (main), it's understood 
that there are many other heads, because of the upcoming mention 
that he has a thousand hoods (verse 30). Ksinayusah means mrta- 
prayasya, “of him who was almost dead." Ulbanam means pracuram, 
*very much" blood, due to the blood's obstruction of mouths and 
noses on account of vomiting it via those passages. 


Jiva Gosvami— Due to the word eka, which is expressive of mukhya 
(main), it's understood that there are many other heads, because 
of the mention ahead that he has a thousand hoods. Ksinayusah 
means mrta-prayasya (almost dead). Ulbanam means udbhatam 
(vehement); the sense is pracuram (very much). 


Visvanatha Cakravarti—Krsna trampled on whichever head was 
becoming elevated (na namate = na namati = ucci-bhavati) by 
climbing on it and striking the feet right at those moments. 
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Baladeva Vidyabhusana—(Additions are underlined.) He trampled 
on whichever head was becoming elevated (na namate = ucci- 
bhavati) by climbing on it at once by force and by striking the feet— 
because of keeping the beat (tala) (see the Annotation). 


Vira-Raghava—Kasmalam means either moham (stupefaction), 
murccham (stupor), or duhkham (pain, trouble). 


Vallabhacarya—Ksindyusah (his life expectancy had greatly 
diminished) means ksina-prana-balasya (the power of his life 
force had greatly diminished). Kasmalam means either mürcchàm 
(stupor) or mahatim vyathàm (great pain). 


Anvitartha-prakasika—Namate is the present tense in karma- 
kartari (“whichever head would not bow by itself"); there is no affix 
ya[k] in consideration of the rule: na duha-snu-namam yak-cinau, 
“The affixes yafk] and [cJifn] are not applied [in karma-kartari] 
after the verbal roots duh, snu, and nam" (Astadhyaàyi 3.1.89; snu- 
namibhyam... HNV Brhat 947). 


ANNOTATION 

The word danda (rod) in Krsna's epithet khara-danda-dhara 
(punisher of rascals) here is meant to be an echo of the term 
danda-páta in the corresponding text of Visnu Purana. Sridhara 
Svāmī explains: danda-vat-pato danda-patah tivra-praharah tad- 
van-nipátena recaikair mukha-nasika-randhrair bahu rudhiram 
vavama_ charditavan. pathantare danda-vat-pdda-nipateneti sa 
evarthah. yadvà bhranti-recaka-danda-patakhyah nrttoktah pada- 
nyasa-visesah, yathaha bharatah, “antar-bhramarika jfieya bhramari 
bahya-purvika, alagna-bhramari ca syád ucita-bhramari tathà, citra- 
bhramarika caiva cakra-bhramarika tatha, nipata-bhramari ceti 
bhramah sapta prakirtitah. parsvat parsvasya gamanam skhalitais 
calitaih padaih, vividhais caika-pàdasya pdda-recaka | ucyate, 
nüpuram caranam krtva puratah samprasarayet, ksipram àviddha- 
karanam danda-pateti sa smrta”. 


98 The word mūrcchām is used in the same context in Visnu Purana 
(5.7.46), but the meaning is not ‘swoon’ since Kaliya praised the Lord 
immediately afterward. 
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“Danda-pata signifies danda-vat-páta (a strike like a rod) and 
means ‘a violent blow’. Kaliya was vomiting much blood through 
the mouths and the nostrils (recaikaih = mukha-nasika-randhraih) 
due to blows of that nature. In the other reading, danda-vat-pada- 
nipatena, the sense is the same. Alternatively, bhranti-recaka and 
danda-páta are specific positions of the feet that are mentioned in 
the art of dancing. For example, Bharata Muni states: “There are 
seven types of bhramas (moving about, revolving) (= bhranti): 
antar-bhramarika, bhramari, which is bahya-purvika (formerly 
foreign; or which starts outside), alagna-bhramari, ucita-bhramari, 
citra-bhramarika, cakra-bhramarikà, and nipata-bhramari. Moving 
one foot from side to side with steps that are unsteady, tremulous, 
and manifold is called pada-recaka. Having put ankle bells on the 
feet, one should extend forward: Making a quick kick is known as 
danda-pata”” (Natya-Sastra) (Atma-prakasa 5.7.46). 


10.16.29 
tasyaksibhir garalam udvamatah sirahsu 
yad yat samunnamati nihsvasato rusoccaih | 
nrtyan padanunamayan damayambabhiiva 
puspaih prapüjita iveha puman puranah || 
(vasanta-tilaka) 


tasya—of his; aksibhih—through the eyes; garalam—poison; 
udvamatah—who was emitting; sirahsu—among the heads; yat yat— 
whichever [head]; samunnamati—was ascending; nihsvasatah— 
who was hissing; rusa—with fury; uccaih—loudly; nrtyan—while 
dancing; pada—with a foot; anunamayan—while causing to stoop; 
damayambabhiva—He subdued; puspaih prapüjitah iva—as if 
worshiped with flowers [by that poison]; iha—on this [occasion]; 
puman puranah—the ancient Purusa. 


Sridhara Svàmi— 

(punar api) rusoccaih nihsvasatah aksibhih garalam udvamatah 
tasya sirahsu yad yat (Sirah) samunnamati, nrtyan pada (tat tat 
sirah) anunamayan iha (avasare hrstaih gandharvadibhih sesasanah) 
puranah puman iva (yasodà-nandanah) puspaih prapijitah—yadva, 
(tadaà gandharvadibhih) puspaih prapüjitah (gopaih) puranah 
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puman iva (drstah iti), yadvà, puspaih prapüjitah iva (prasannah 
san)—damayambabhiva. 


Baladeva Vidyabhüsana— 

rusoccaih nihsvasatah aksibhih garalam udvamatah tasya sirahsu 
nrtyan puman puranah (krsnah tesu madhye) yad yat samunnamati, 
(tat tad eva) pada anunamayan (tadà gandharvadibhih  vrsti-) 
puspaih prapüjitah iva (atiprasannah tesam hitam tam nagam) 
damayambabhiva. 


Kaliya was discharging poison through the eyes and loudly hissing 
out of rage. Forcing down with a foot while dancing whichever head 
of his was ascending, the ancient Person, who was as if worshiped 
with flowers on this occasion, subdued him. 


Sridhara Svami—“While lowering, with kicks (pada = àghütena), 
whichever head of him who was still loudly hissing with rage 
(nihsvasato rusoccaih = punar api rusà uccair nisvasatah) was 
ascending, He, Yasoda-nandana, who on this occasion (iha = asmin 
avasare) was worshiped with flowers by enthralled Gandharvas and 
others like the ancient Purusa (pumaàn = purusah) seated on Sesa 
used to be so worshiped—or “He, who was worshiped with flowers 
by Gandharvas and so on at that time (iha = tada), was seen by the 
cowherds as if He were the primeval Person,” or “being pleased, as 
if He were worshiped with flowers”—subdued Kaliya.” The drift is 
He did him a favor. 


Sanatana Gosvami—‘“of Kaliya, who was heavily emitting 
(udvamatah = uccair vamatah) poison (garalam = visam) only 
through the eyes.” What is meant is that he had a very fierce look 
then. On the side of the real meaning, there are two things: By 
strikes of the feet (anghri-pataih, 10.16.28), i.e. by specific positions 
of the lotus feet by moving in a dance, the trample is the removal 
of the fault inherent is that species; or it signifies the obtainment 
of the great good fortune that is the special touch of His lotus feet. 
Therefore, by that, there is also the fact that the heads are a prop; his 
life expectancy has decreased; and so forth. 
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Only the sake of dispelling the strength, the pride, etc., of a 
natural-born villain, punishment is given to such scoundrels, whose 
places such as the face are imbued with potent poison. From that 
there was also his obtainment of the stupor of premananda, and 
from that there was a discharge of poison, which denotes the 
relinquishment of all his inner faults. 

Rusa means pranaya-kopena (with the anger of love); or, arusd, 
by a coalescence of the vowel a (nihSvasato rusoccaih = nihsvasato 
'rusoccaih), which means: na vidyate rut yasyam taya bhaktya, “out 
of bhakti, which is *due to that in which there is no anger."" The 
sense of damayambabhüva (He subdued) is: sahaja-jati-dosam 
tyajayamasa (He made him relinquish the natural fault of his 
species), and because of that He truly did only what was beneficial. 
This was explained by the venerable one too. 

Why did He do that kind of amazing mercy? Expecting this, 
with puspaih Suka conjectures the reason by himself. “Here (iha), 
i.e. within Vrndavana, on a lake of Sri Yamuna, the ancient Person, 
Sri Krsna, was eminently worshiped (prapüjitah = prakarsena 
püjitah) with flowers." Iva (“as if” worshiped with flowers [by that 
poison]) has the sense of either an utpreksa (fanciful imagination) 
or vitarka (supposition). He is the ancient Person (puranah puman) 
on account of being Purusottama. Or, by the derivation of puranah 
as: pura api navah, “new, though old” (Bhavartha-dipika 10.14.23; 
Nirukta 3.19), the sense is: pürvatah vartamanah api nitya-nütanah 
(ever fresh though in existence for a long time). Or: puram sri- 
mathurakhyam ānayati pranayati iti puránah, “He makes the town 
known as Sri Mathura breathe, thus He is purana.” Sri Krsna is 
puránah puman in this way.” 


Jiva Gosvami—Though all his limbs were incapacitated, he was 
discharging poison through his eyes. This points out the nature of 
a miscreant. 


99 The verbal root is an pranane (2P) (to breathe), but the form would be 
purana. The rule is: pürva-padàn nasya nah samjfiayam, “In a name, the n 
of a word that comes after a previous word in a compound changes to n [if 
there is a cause for the change]" (HNV 1021; pürva-padàt samjnayam agah, 
Astadhydyi 8.4.3). In the conventional sense, puràna (old) is an exception, 
and so is “Narayana”. 
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Visvanatha Cakravarti—" While lowering, with strikes of the feet 
(pada = pada-praharena), whichever one among his heads (sirahsu 
= sirahsu madhye) was ascending, He, who was as if worshiped with 
flowers that were being showered by enthralled Gandharvas and so 
on on that occasion (iha = tasmin avasare) and who was pleased, 
subdued that villain for their benefit.” 


Baladeva Vidyabhisana—‘“While dancing on his heads (tasya 
sirahsu nrtyan), Krsna, forcing down with strikes of the feet (pada 
= anghri-praharena) whichever head among them was ascending, 
was very pleased, as if He were worshiped by a rain of flowers by 
the Gandharvas and others at that time, and subdued that snake for 
their benefit.” 


10.16.30 
tac-citra-tandava-virugna-phanà-sahasro 
raktam mukhair uru vaman nrpa bhagna-gatrah | 


100 


smrtvà caracara-gurum purusam puranam 
narayanam tam aranam manasa jagama || 
(vasanta-tilakà) 


tat—of His; citra—amazing; tandava—during the [frantic] dance; 
virugna—were broken; phand-sahasrah—whose thousands of 
hoods; raktam—blood; mukhaih—through the mouths; uru—much; 
vaman—vomiting; nrpa—O king; bhagna-gatrah—whose body is 
broken; smrtva—remembering; cara-acara-guru—the master of 
both mobile and immobile beings; purusam puranam—the ancient 
Purusa; nàrayanam—Narayana; tam—to Him; aranam—the shelter 
(“Him, because of whom there is no fight") (or who is distant); 
manasá—with the mind; jagama—went. 


nrpa! (kaliyah) tac-citra-tandava-virugna-phana-sahasrah bhagna- 


100 phandtapatro (hoods that are umbrellas) (editions of Sridhara Svāmī, 
Vallabhacarya, Ganga Sahaya, and Gita Press). On this topic, the Visnu 
Purana only states: madhyamam phanam, “the middle hood" (5.7.44). The 
Hari-vamsa says Kaliya had five hoods: pafica-mürddhànatam (2.12.38). 
The Brahma-vaivarta Purana only says the Lord stood on Kaliya’s head: 
bhagavan uttasthau mastakopari (4.19.12). 
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gatrah mukhaih uru raktam vaman carácara-gurum purusam 
puranam smrtvà tam nàrayanam aranam manasa jagama. 


O king, Kaliya spewed much blood through his mouths: his thousand 
hoods were broken during Krsna's amazing frantic dance and his 
body was fractured. Remembering the ancient Purusa, the guru of 
both moving beings and nonmoving entities, he mentally went to 
Him, Narayana, for shelter. 


Sridhara Svami—A ranam means saranam (shelter). 


Sanatana Gosvami— Kaliya's thousands of hoods (phana-sahasrah 
= phananam sahasram yasya sah) were especially wounded, or 
especially broken (virugnam = visesatah rugnam = visesatah jata- 
vranam bhagnam va), by His frantic dance,” or by that frantic 
dance, or by the indescribable frantic dance (tat = tasya tad va) (tad 
= anirvacaniyam). The dance was manifold (citra = vividha), on 
account of the varieties of moves, such as bhrdanti-recaka, that are 
mentioned by Bharata Muni. 

Or the dance was amazing (citra = adbhuta) because, although 
He was restraining him (nigraha), He ended up bestowing mercy 
(anugraha). 

The gist of the vocative nrpa (O king) is: “It was like the arrest, 
in order to protect citizens, and even the punishment of knaves by 
persons of your kind, which are truly beneficial.” 

However, on the side of the true meaning, by that sort of dance 
on all the hoods there is only utter mercy, by considering that the 
hoods’ existence has become successful. 

In that regard, by virugnam, the superabundance of the frantic 
dance, conducive to the excellence of profuse mercy, as in the 
case of the trample, mentioned earlier, is implied. Thus he was 
becoming humble, from the disappearance of a bad attitude since 
his hoods were ruptured. On the side of the true meaning: Also by 
the diminution of his natural inner faults, he remembered the Lord, 
due to the origination of a pure state of mind, and he surrendered 
to Him; Suka expresses this with smrtva. Krsna is the progenitor 
(gurum = janakam) of moving beings and of nonmoving beings since 
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He is the ancient Purusa, the origin of all, because He is Narayana, 
He whose navel is the lotus of the worlds. Or ‘Narayana’ means: 
sarva-jivanam àsyaram (the shelter of all living entities). These 
are reasons for the occurrence of him taking shelter in every way. 
“Remembering Him—i.e. either “putting Him, though forgotten, in 
the mind” or “pondering over Him" (smrtva = vismrtam api tam 
manasi krtvà, cintayitva va)—he went (jagama = gatah) to Him, 
Narayana, for shelter." Manasa (with the mind) is said because, due 
to great pain, he didn't even have the strength to say: tavasmi (I 
belong to You). 

Or, the reason for mentally taking shelter is puranam purusam, 
which means: antaryamitaya hrdaya-rüpayam puri sete sada vartate 
iti tathà tam, *As the inner controller He reposes, meaning He 
always abides (sete = sada vartate), in the city which is the heart." On 
the side of the true meaning: “Knowing (smrtva = jfiatva) that He, 
Sri Krsna, is Narayana...” Why? cardcara-gurum, which signifies: 
caracarat tan-maya-brahmandad api gurum  garistham | maha- 
bhàravattvát, "' “Since He has great weight, He is even more heavy 
than a universe? (caràcara = brahmanda), which is composed of 
mobile beings and immobile beings." Moreover: puranam purusam. 
This means even in bàlya He is not a little kid, due to a special skill 
in dancing and so on. Thus, he went only to Him for shelter. 


Jiva Gosvami—(Additions are underlined. The commentary is the 
same as the first paragraph in Brhad-vaisnava-tosani. Moreover:) 
In the second half of the verse, Suka says: Kaliya realized that He 
is the Lord—by the diminution of his intrinsic inner faults, from 
the punishment directly inflicted by the divine feet, and by the 
origination of a pure mental state, from their touch, as in the case 
of Bali—and surrendered to Him. “Remembering Him, Sri Krsna, 
the guru—because He is the progenitor—of both moving beings and 
nonmoving beings, since He is the ancient Purusa, meaning He is 
the origin of all, because He is Narayana, He whose navel is the lotus 
of the worlds..." Or ‘Narayana’ means: sarva-jivanam asyaram (the 


101 Puri Dasa: Three out of six manuscripts have the reading maha- 
bhagavattvat (due to being a big Lord) instead. 

102 This is substantiated with the word garbha-jagatah (in whose interior 
there is the universe) in the next verse. 
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shelter of all living entities). These are reasons for the occurrence of 
taking shelter in every way. 

Smrtvà (remembering) is because he was now devoid of his 
bad attitude, although he had heard hundreds of times about that 
ancient one (purdna = pracina). 

Manasa (with the mind) is because, due to great pain, he didn't 
even have the strength to say: tavasmi (I am Yours). Or the reason 
for mentally taking shelter is purusam, which means: antaryamitayà 
hrdaya-rüpanam puri Sete sada vartate iti tatha tam, “As the inner 
controller He reposes, i.e. always abides (sete = sada vartate), in the 
cities of hearts.” 

Another explanation is: “Remembering that He, Sri Krsna, is 


Narayana,” that is, “upon taking interest in what he had heard from 
his wives.” 


Visvanatha Cakravarti—Though the seed, the form of mercy, 
of bhakti was sown previously by his wives, who were topmost 
devotees, it was simply unable to grow in Kaliya's consciousness, 
which was like a bad field, being permeated by anger generated 
by diverse previous offenses. At that time, however, when there 
was a diminution of those various faults by the touch of the divine 
feet and by getting the punishment that He inflicted, immediately 
his seed of devotion sprouted: This is what Suka says with smrtvà 
(remembering); the sense is: sviya-smrti-gocari-krtya, “after making 
his memory be within the range of the mind: *I perceive that His 
power is thousands of times superior than Garuda's, my enemy, 
therefore He, devotion to whom was taught by my wives, is God.”” 

In point of carácara-gurum and so on: *The guru, You, by whom 
the feet were placed on my head by mercy to let me know, though I 
am a fool, “I, who am showing My extraordinary strength, am God, 
and should be worshiped," are pleased. At this time I go to Him for 
shelter." Aranam means Saranam (shelter). 


Baladeva Vidyabhiisana—“Remembering—i.e. pondering over the 
glory he had heard from his wives—he went to Him, the Purusa, for 
shelter." His wives' devotion to Hari was obtained by the grace of 
Sesa-deva. 
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Vallabhacarya— There are two kinds of dances: /asya and tandava. 
Lasya denotes the dances of women and the dances of men: There 
are hundreds of varieties of those two respectively. The Purusa, who 
is absorbed in Rasa, did an amazing tandava like Mahadeva does at 
the time of universal dissolution; it was done at this time by the Lord 
to teach him. 

“He was vomiting much blood through his mouths.” In that 
regard, the blood is of the nature of inner flaws. In vomiting that 
(and specifically the poison), his inner flaws went away (there was 
no poison left to spew),'? though he had external flaws, since his 
body was fractured. Therefore he, who was no longer a bad person, 
remembered Narayana, meaning he understood that He is Narayana, 
in terms of being one who should be worshiped. 


ANNOTATION 

The name Narayana is a synonym of Paramesvara (God), the 
omniscient, omnipotent and omnipresent form of the Absolute, 
whose aspect is Brahman: anádi mat-param brahma (Gita 13.13). 
He is called Purusa because He reciprocates, whereas Brahman is 
not conscious of the cosmos. In Vedic lore, He is the form of Maha- 
Visnu prior to Creation. Krsna said to Uddhava: narayane turiyakhye 
bhagavac-chabda-sabdite mano mayy adadhad yogi, “The yogi, fully 
applying the mind to Me, Nàrayana, who is known as the fourth and 
is worded with the word Bhagavan" (11.15.16). For more details, 
consult Annotation 10.1.3. 


10.16.31 
krsnasya garbha-jagato 'tibharavasannam 
parsni-prahara-parirugna-phanatapatram | 
drstvahim adyam upasedur amusya patnya 
artah slathad-vasana-bhüsana-kesa-bandhah || 
(vasanta-tilakà) 


krsnasya—of Krsna; garbha-jagatah—in whose interior the universe 


103 Kaliya said to Krsna: damito "hari hata-viso vasagas te varanana, “O 
You who have a lovely face! I, whose poison is finished, am subdued: I am 
subordinate to You" (Hari-vamsa 2.12.36). 
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abides; atibhara—due to the huge weight; avasannam—who had 
sunk (or was exhausted); parsni—of the heels; prahara—by the 
strikes; parirugna—ruptured everywhere; phanad—whose hoods; 
atapatram—which were like umbrellas; drstva—seeing; ahim— 
the snake; àdyam—the primeval one; upaseduh—{reverentially] 
approached; amusya—his; patnyah—wives; artah—pained; slathat— 
were loosening; vasana-bhisana-kesa-bandhah—whose garments, 
ornaments, and hair knots. 


krsnasya garbha-jagatah atibharavasannam (tasya) parsni-prahara- 
parirugna-phanatapatram ahim drstvà amusya (sarpasya) patnyah 
artah slathad-vasana-bhisana-kesa-bandhah (satyah) adyam (sri- 
krsnam) upaseduh. 


The serpent had become exhausted by bearing the huge weight of 
Krsna, in whose abdomen the three worlds abide, and his umbrella- 
like hoods were completely ruptured by the strokes of His heels. 
Seeing him in this way, his wives, who were distressed and whose 
garments, ornaments and hair knots were loosening, reverentially 
went near Him, the primeval Being. 


Sridhara Svami—“Seeing the snake, who was overwhelmed by 
the huge weight (atibharadvasannam = atibharena avasannam) 
(avasannam = akrantam) of Krsna, in whose interior the three 
worlds exist (garbha-jagatah = garbhe jaganti yasya tasya)...” The 
word parsnih means pdda-prstham (the heel, ‘the back of the foot’). 
Adyam (the primeval Being) denotes Sri Krsna. 

“The garments, etc., of Kaliya's wives were loosening” (slathad- 
vasana-bhisana-kesa-bandhah = Slathantah visramsamanah 
vasanadayah yasam tah). 


Sanatana Gosvami—To demonstrate the glories of those ladies for 
the sake of illustrating His special good disposition toward his wives, 
given that the Lord was also pleased by him seeking refuge in this 
manner, at first in two verses Suka talks about the full surrender of 
the ladies, whose eminent knowledge had arisen from the superior 
surrender of their husband, given that he was not rejecting Him. 
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Though he was dwelling in his kingdom, his defeat is implied by 
the fact that his hoods, as the form of umbrellas, were completely 
ruptured. “His wives went to His side” (upaseduh = parsve jagmuh). 
Only because of the ladies’ distress, their clothes and so forth 
loosened. Their feeling of great dainya (humiliation, or miserable 
state) is stated thus. 


Jiva Gosvami—The Lord stopped His punishment of hitting with 
the feet because Kaliya sought refuge; him being like that was 
effected automatically by a connection with those women, who had 
not come close to their bad husband due to shyness and were also 
His devotees. Krsna was fully pleased with him for approaching 
Him; Krsna’s expecting it was proper: For the sake of that, and to 
justify His good disposition toward them, in this verse and in the 
next Suka talks about the ladies’ procedure in their surrender to the 
Lord, who was procrastinating on a head. 

Garbha-jagatah is said because He is vibhu (all pervasive). Here, 
antaram (interior) is stated by the word garbha, by the logic in: na 
cantar na bahir yasya, “He has neither an inside nor an outside” 
(10.9.13), and so the sense is vyapta-sarvasya (of Krsna, by whom 
everything is pervaded). Still, He remains untouched by the world, 
as shown in this text: 


maya tatam idam sarvam jagad avyakta-mürtinà | 
mat-sthani sarva-bhütàni na caáham tesv avasthitah || 
na ca mat-sthani bhütàni pasya me yogam aisvaram | 


“I pervade all this world by My unmanifest form. All beings are in 
Me, but I am not in them, nor are beings situated in Me! Behold My 
godly might." (Bhagavad-gità 9.4-5) 


(The rest of the commentary is the same as the second paragraph in 
Brhad-vaisnava-tosani.) 


Krama-sandarbha—In two verses Suka says his wives surrendered 
to Him. Though He was forgiving, on account of him seeking refuge 
in this way, He was standing on a head with that expectation. 
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Visvanatha Cakravarti—The three worlds are in His interior 
(garbha-jagatah = garbhe jaganti yasya tasya), therefore Kaliya was 
distressed by the huge weight (atibhara = atibharena). 

They were distressed (artah): Until this time, the wives were 
indifferent to their husband: “he is adverse. If he dies by a punishment 
inflicted by the Lord, let him die. Having become widows, we shall 
worship the Lord." However, when they saw that their husband, 
who had mentally taken shelter, had characteristics of safcari- 
bhavas, such as dainya (humility), nirveda (self-deprecation), visada 
(remorse), and vitarka (conjecture), on his face and on other limbs, 
they thought: *Wow! Due to the influence of our good fortune, he 
has become a Vaisnava, so let us try to save him." Thus they formed 
a group—they were pained because their affection for him had 
taken place—and came near the Lord, at His splendid feet. 


Baladeva Vidyabhusana—He was pained (avasannam = nipiditam) 
by Krsna’s huge weight. 


Srinatha Cakravarti—Garbha-jagatah is an utpreksà (fanciful 
imagination) regarding the excessive weight. 


ANNOTATION 

In the real meaning, the universe is in Krsna insofar as the 
universe is in Brahman, which is an aspect of God. Moreover, the 
Brahma-vaivarta Purana states that Kaliya’s main queen, Subala, 
accompanied by other females snakes, sang this upcoming praise 
(4.19.15-17). The Visnu Purana says the queens praised, but in Hari- 
vamsa there is no mention of their praise at all, except for a few 
words of apology by Kaliya. Their praise begins from verse 33. 


10.16.32 
tas tam suvigna-manaso ’tha puras-krtarbhah 
kayam nidhaya bhuvi bhüta-patim pranemuh | 
sadhvyah krtafijali-putah samalasya bhartur 
moksepsavah sarana-dam saranam prapannáh || 
(vasanta-tilaka) 


tah—those ladies; tam—to Him; su-vigna-manasah—whose minds 
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are very alarmed; atha—afterward (or all); purah-krta-arbhah—by 
whom the children are placed in front; kayam—the body (their own 
bodies); nidhaya—putting down; bhuvi—on the ground; bhüta- 
patim—to the master of beings; pranemuh—they bowed (they 
did pranama); sadhvyah—the chaste ladies; krta-afijali-putah—by 
whom a hollow between joined hand palms was done; samalasya— 
of the sin (or who was sinful); bhartuh—of the husband; moksa— 
the release; ipsavah—desiring; Sarana-dam—Him, who gives shelter 
(or who gives protection); saranam—for shelter; prapannah— 
approached. 


Bhaktisiddhanta Sarasvati— 

atha suvigna-manasah | sadhvyah tah  (kaliya-patnyah) puras- 
krtarbhah krtafijali-putah samalasya bhartuh moksepsavah tam 
sarana-dam bhüta-patim saranam prapannah (satyah) bhuvi kayam 
nidhaya pranemuh. 


Ganga Sahaya (Anvitartha-prakasika)— 
atha bhartuh samalasya moksepsavah (atah eva) suvigna-manasah 
sadhvyah puras-krtarbhah tah (naga-patnyah api) sarana-dam 
bhüta-patim (Sri-krsnam) Ssaranam prapannah krtanjali-putah (ca 
satyah) bhuvi kayam nidhàya pranemuh. 


Those ladies, who were perturbed and had placed the children in 
front, offered obeisances to Him, the master of beings, by putting 
their bodies low on the ground. Afterward, those chaste wives 
joined their respective palms and, desiring the deliverance of their 
husband, who was sinful, approached Him, who gives protection, 
for shelter. 


Sridhara Svami—The syntactical connection is: tah saranam 
prapannah satyas tam pranemuh, “Having attained shelter (or 
being surrendered), they bowed to Him.” Suvigna-manasah means 
ativihvala-cittah (they whose minds are very perturbed). Bhuvi (on 
the ground) means either tasmin sthane jaladhastat (below the water 
in that place) or tire (on the shore). “They desired the release of 
the husband (bhartur moksepsavah), though his nature was sinful 
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(samalasya = papatmano ’pi).” Or they desired the deliverance of 
the sin of the husband (samalasya bhartuh = bhartuh yat samalam 
tasya). Bhüta-patim signifies prani-mdatrasya patim (the master of all 
living entities). Sarana-dam (who gives protection) means dsraya- 
pradam (Him, who gives shelter). 


Sanatana Gosvami—“Their minds were very afraid—or very 
distressed—due to suspecting the death of the husband" (suvigna- 
manasah = suvignam pati-marana-sankayà atibhitam atiduhkhitam 
vā manah yasam tah). This is a special quality due to the topmost 
dainya (humility in being miserable), either as regards pranama 
(bowing; offering obeisances) or prapatti (surrender). 

“They fell down like a bunch of rods” (bhuvi kayam nidhaya = 
danda-vad nipatya). Placing the children in front was for the sake 
of evoking mercy. Why didn’t they fear their husband, on account 
of the offense? bhüta-patim, “Him, the master of all beings” (= 
bhütànàm pràninàm sarvesam api patim). The sense is: Because they 
are ananya-gati (they have no other recourse). Therefore: bhartuh 
s$amalasya moksepsavah, “They desire the pardon of the husband's 
offense" (= bhartuh yat samalam aparadhah tasya moksam 
marsanam icchantyah). Or the genitive case has the sense of the 
ablative; this means samalan moksecchavah (they desire deliverance 
from the husband’s sin). 

There is another interpretation: aparadhinah api bhartuh 
moksah samsara-duhkha-dhvamsah tad-icchavah, “they desire the 
liberation, that is, the termination of the misery of material existence, 
of the husband though he is an offender." Why? sadhvyah, which 
means either pati-vratah (chaste; dedicated to their husband) or sri- 
krsna-bhaktimatyah (they have devotion to Sri Krsna). The gist is: 
The special favor of His feet to those ladies is certainly appropriate. 

Sarana-dam (Him, the giver of shelter) signifies tad-hradasraya- 
pradam, “the bestower of the shelter of that lake,” otherwise it 
would have been impossible to reside there, in the middle of Sri 
Vrndavana. Or the sense is: A protector’s command honored by 
some other happens because He initiated it, hence the drift is: 
Ultimately, their surrender and other reasons for His protection 
were brought about by Him. 

Saranam prapannah means: raksa raksa ity arta-svarena 
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saranágatatayà tam asritah, “They took shelter of Him (they 
resorted to Him), in terms of coming for protection, with intonations 
expressive of pain: “Protect, protect.”” Or: saranam sarvapadbhyah 
raksitaram tatha eva asritah, “They took shelter, meaning they 
resorted to Him, who protects from all misfortunes." Another 
explanation is: stotum pravrttàh satyah (being about to praise). 

On the side of the true meaning, they were culpable for his 
offense because they used to kiss him, and so on, or else because 
of the violence that had been committed against the living beings 
residing in Sri Vrndavana by the fire of his potent poison. 


Jiva Gosvami—(A dditions are underlined.) “Their minds were very 
afraid—or very distressed—either due to suspecting the death of 
the husband or in addition to that due to being concerned due to 
the offense." (suvigna-manasah = suvignam pati-marana-sankayà 
atibhitam atiduhkhitam và manah yasam tah). This is a special 
quality due to the topmost dainya (humility in being miserable), 
either as regards pranama (bowing; offering obeisances) or prapatti 
(surrender). 

“They fell down like a bunch of rods" (bhuvi kayam nidhaya 
= danda-vad nipatya). Thus some island in the middle of the lake 
is made to be understood, where Sri Krsna, who was standing up 
for a particular fun, was covered by Kaliya and seen by the people 
of Gokula. It is described in this way. Placing the children in front 
was for the sake of evoking mercy. Why didn't they fear their 
husband, on account of the offense? bhüta-patim, *Him, the master 
of all beings" (= bhütanam praninam sarvesàm api patim). He came 
across like that to them, on account of being like that. The drift is: 
Even in fear of Him, where else might they go? Therefore: bhartuh 
samalasya moksepsavah, “They desire the rejection (moksa = tyaga) 
of the husband's offense." Why? sadhvyah, “They are devoted to 
their husband and have devotion to Sri Krsna” (= pati-vratah sri- 
krsna-bhaktimatyah ca). 


Visvanatha Cakravarti—At first they bowed to Him (tās tam 
pranemuh). Regarding bhuvi (on the ground): Some island in the 
middle is understood, on which Krsna, surrounded by Kaliya, was 
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located, and seen by the people of Gokula. It should be perceived 
in this way. The compound puras-krtarbhah means: purah krsnasya 
agre krtah arbhah balah yabhih tah, “they by whom the children 
were put in front of Krsna (purah = krsnasya agre)” for the sake of 
generating mercy. 


Baladeva Vidyabhüsana— Samalasya means saparadhasya (of him, 
who had an offense). 


Bhaktisiddhanta Sarasvati—Samalasya means papinah (of him, a 
sinner). 


Vira-Raghava— "Those ladies, Kaliya’s wives, whose minds were 
completely afraid (suvigna-manasah = nitaram bhitani manamsi 
yasam), and therefore they were puras-krtarbhah, “they by whom the 
children are placed in front (puro-nidhapitah arbhah balah yabhih 
tah), fell down like many rods and offered obeisance (pranemuh = 
namas cakruh) to Him, the master of beings, that is, the protector of 
all those who take shelter. After that, those chaste ladies (sadhvyah 
= pati-vratah), who desired the release of the husband, who was 
sinful (Samalasya = papmanah)—or they desired the deliverance of 
the husband's sin—and were holding joined palms (krtāñjali-putāh 
= dhrtáfijali-putàh), surrendered (saranam prapannah = prapattim 
cakruh) to Him, Krsna, who gives the means for protection,” 
meaning He gives Himself (sarana-dam = raksanopáyam átmànam 
dadati iti tathà tam), from the statement in Sruti: ya átma-dà bala- 
da, “He who gives Himself, who gives strength” (Mahda-narayana 
Upanisad; Nrsimha-tapani Upanisad; Rg-Veda 10.121.2; etc.). 


Siddhanta-pradipa—“Being surrendered to Him, who gives shelter, 
they offered obeisances.” He mentions the manner of the pranama: 
bhuvi kaya nidhaya, which means they fell down like rods. From 
the term krtafijali-putah, it’s understood that bodies endowed with 
hands were made to be manifest by them. 


Anvitartha-prakasika—They cupped their hands inasmuch as they 
have the ability to assume a form at will. 
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10.16.33 
nàága-patnya ticuh 
nyayyo hi dandah krta-kilbise ’smims 
tavavatarah khala-nigrahaya | 
ripoh sutanam api tulya-drster 
dhatse damam phalam evanusamsan || 


upajati (11) 
(the fourth line is irregular) 


naga-patnyah ücuh—the serpent’s wives said; nyayyah—proper; 
hi—certainly; dandah—a punishment; krta-kilbise asmin—for him, 
by whom a sin was done; tava—Y our; avatarah—descent; khala—of 
scoundrels; nigrahaya—[is] for the the subjugation; ripoh—toward 
an enemy; sutanam—toward [Your] sons; api—also; tulya-drsteh— 
whose outlook is the same; dhatse—Y ou give; damam—punishment; 
phalam—the result (the benefit); eva—only; anusamsam—while 
foreseeing. 


naga-patnyah ücuh—asmin (kaliye) krta-kilbise dandah nyàyyah 
hi (bhavati). ripoh sutanam api tulya-drsteh tava avatarah khala- 
nigrahaya (bhavati. tvam) phalam anusamsan eva damam dhatse. 


The serpent's wives said: “A punishment to him, a sinner, is certainly 
appropriate. This descent of You who impartially see Your enemies 
and Your sons, is for the purpose of suppressing scoundrels. You 
mete out punishment only while anticipating a good result. 


Sridhara Svami—Right at first, they praise while appeasing the 
Lord, who is angry, by approving the punishment. In that regard, 


dandanumodanam sadbhir dasabhis ca harer natih | 
prarthanam pancabhih $lokais tatah pannaga-yositam || 


“In six verses the snake’s wives approve the punishment; in ten 
verses they salute Hari; and in five verses they express a request.” 
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With dhatse damam (You mete out punishment) and so on, they 
say: “It is not that You have impartiality characterized by nigraha 
(restraining) and anugraha (showing favor). Anusamsan means 
álocayan (foreseeing). 


Sanatana Gosvami—A punishment to him, by whom an offense 
was done (krta-kilbise = krtam kilbisam aparadhah yena tasmin), 
is appropriate." The reason it is appropriate is fava and so on 
(Your descent...). It is said with this intention: Although in truth 
the descent is for expanding prema-bhakti, still this happens only 
when the rascals are suppressed. Or, khala-nigrahaya (to suppress 
scoundrels) is said in accordance with the incident of the punishment. 

“While foreseeing (anusamsan = Glocayan) only a benefit 
(phalam eva = hitam eva)...” “Therefore You do not cultivate 
impartiality.” This is what they say with ripoh and so on, “Being 
one who has an impartial outlook (tulya-drstih' = tulya-drstih san) 
toward enemies and toward sons (ripoh sutànàm api = ripau sutesv 
api), You mete out punishment.” The genitive case has the sense 
of the locative, and the singular is in consideration of the category 
(jati). 

The reading in the genitive case, tulya-drsteh, modifies tava and 
signifies: paramesvaratvena tatra tatra tulya-drster api tava, "[the 
descent] of You is for the purpose of subduing scoundrels, although 
You have an impartial outlook toward enemies and toward sons due 
to being God.” This reading is approved by the venerable one. 

Then how might the quality of being most compassionate, which 
is being sung everywhere, be effected? In answer to that they say 
phalam eva, which means hitartham eva, “only for their benefit.” 


Jiva Gosvami— Punishment to him is fitting (nyayyo hi = nyayyah 
eva).” The reason for that is: krta-kilbise, “to him by whom offenses— 
to Garuda, to the living entities in Sri Yamuna and in Vrndavana, 
and to the Lord—were done” (= krtani kilbisani aparadhah yena 
tadrse). 

“The descent, that is, the full manifestation, of Yours is for the 


104 This is also the BBT’s and Bhaktisiddhanta Sarasvati’s reading, 
instead of tulya-drsteh. 
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sake of the punishment of those who harm saintly persons (khala- 
nigrahaya = khalanam nigrahaya bhavati) (khalanam = sadhu- 
drohinam)—and to favor saintly persons." This is implied, otherwise 
there would be neither a punishment nor acts of favor. This is what 
they with ripoh sutanam api tulya-drsteh, which means: “of You, 
whose outlook toward enemies is similar to Your outlook toward 
Your sons.” 

With dhatse and the rest they say: There is no lack of pity in 
suppressing those who lack righteousness. The result (phalam) is the 
gift of eternal happiness and involves the cessation of wickedness, 
which is the reason for hellish types of misery. 


Visvanatha Cakravarti—At first, while praising Him they approve 
the punishment in order to appease His anger. The drift is: The 
result of one's wickedness characterized by harming a righteous 
person, which must necessarily be obtained, is obtained. 

Next they say: Though You protect the learned and restrain 
scoundrels, You never ever have impartiality; ripoh sutanaém api 
tulya-drsteh means ripu-sutesu tulya-drsteh, *of You who have an 
impartial outlook toward sons of enemies and toward Your sons 
(api = sva-sutesu ca)," from seeing the protection of Prahlada, the 
learned son of an enemy, and from seeing the killing of Narakasura, 
though he is His son. 

With dhatse they say: Nor do You lack pity in chastising rascals. 
“You give punishment (damam dhatse = dandam dhatse) only while 
telling (evanusamsan = kathayan eva): “Only a result characterized 
by liberation, imbued with eternal happiness, preceded by the 
cessation of various hellish miseries, which are caused by wickedness, 
is given by Me.” 


Vallabhacarya— Krta-kilbise means krtam kilbisam papam yena (to 
him by whom a sin was done). 


Vijayadhvaja Tirtha—Damam dhatse means dandam karosi, “You 
do a punishment" (You punish). 


Vira-Raghava— "Your descent is for the sake of suppressing 
rascals." *But that is not suited for Me, an ocean of vatsalya." 
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They respond to that with ripoh and so on, which signifies: ripoh 
sutanam api visaye tulyà drstih yasya, “You have an impartial 
outlook regarding enemies’ sons too." By ripoh sutanam api, it is 
implied that He metes out punishment to all offenders, disregarding 
the distinction between friend and nonfriend. For that reason He is 
tulya-drsti. "Therefore this punishment is the form of a favor and is 
suitable on Your part. You are an ocean of vatsalya." 


10.16.34 
anugraho ’yam bhavatah krto hi no 
dando ’satam te khalu kalmasapahah | 
yad dandas$ükatvam amusya dehinah 
krodho "pi te nugraha eva sammatah || 
upajati (12) 


anugrahah—favor ; ayam—this; bhavatah—Y our; krtah—done; hi— 
because (or certainly); nah—to us (or our); dandah—punishment; 
asatam—of the unrighteous; te—Your; khalu—certainly; kalmasa- 
apahah—dispels the sins (the sinful reactions); yat—because 
of which [sin]; dandasikatvam—being a snake (“which bites 
contemptibly”)'; amusya  dehinah—that embodied — being's; 
krodhah api te—even Your anger; anugrahah—as a favor; eva— 
only; sammatah—is considered. 


ayam bhavatah (dandah) krtah nah anugrahah (bhavati), hi te 
dandah khalu asatam kalmasapahah (bhavati), yad (yad = yasmat 
kalmasat) amusya dehinah (kaliyasya) dandasiikatvam (abhavat, 
atah tava tat-kalmasa-nivartakatvat) te krodhah api anugrahah eva 
sammatah (asti). 


105 According to Vdcaspatya, the word dandasüka (snake) is made 
by adding the unadi suffix aka (Unàdi-sütra 4.42) after dandas, which is 
made from the verbal root dans damsane (to bite) and the affix ya/[ri] in 
the sense of garhà (censure), and the sense is: garhitam dasati, “It bites 
contemptibly." For more details, consult /upa-sada-cara-japa-jabha-daha- 
damsa-grbhyo bhava-garhayam eva yan (HNV 592) and harivenv-antanam 
japa-jabha-daha-damsa-bhafija-pasam ca narad a-ramato visnucakram yani 
(HNV 593). 
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Jiva Gosvami— 

hi nah dandah ayam anugrahah (eva) bhavatah krtah, (yatah) te 
(krtah sah ayam) asatam kalmasapahah (eva syat), yad (yad = yasmat 
kalmasat) amusya dehinah (samprati) dandastikatvam  (jatam. 
tasmat) te krodhah api anugrahah eva sammatah. 


Baladeva Vidyabhüsana— 

(aheh) ayam dandah anugrahah (eva) krtah, asatàm te (dandah 
yatah) kalmasapahah (bhavati), yad (yad = yatah kalmasat) amusya 
dehinah (jivasya) dandasükatvam (abhüt. tasmat te krodhah api 
anugrahah eva sammatah. 


“This chastisement that was done is Your favor to us insofar as Your 
punishment undoubtedly dispels the sins of unrighteous people, 
because of which that embodied being became a serpent, and so 
Your anger too is considered a favor. 


Sridhara Svami—It was said: “Even the chastisement is conducive 
to a favor.” Now they say: “This favor is not a chastisement.” Nah 
means asmakam (our). The words yad dandasiikatvam amusya 
signify: yasmad amusya sarpatvam drsyate, “because the fact that he 
is a serpent is seen.” The sense is: The punishment, which dispelled 
the root sin of His, is a favor though it appears as anger (krodho "pi 
= krodhatvena pratiyamano ’pi). 


Sanatana Gosvami—Hi means yatah (because). Khalu means 
niscitam (certainly). Dehinah (of the embodied being) connotes 
vicitram deham prapnuvatah api (although he has been getting 
diverse bodies). “Even Your anger is approved, that is, properly 
thought of (sammatah = samyan matah)—either by us or by wise 
men—only as a favor (anugraha eva).” By the word eva (only), 
this is understood: It is not a punishment in any way. The rest was 
explained by Sridhara Svami. 

There is another rendering: "That was a favor to us 
(nah = asman prati) because a punishment uproots the bad 
subconscious impressions (kalmasapahah = durvásanonmülakah) 
of all unrighteous persons (asatam = asatam sarvesam).” “And 
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it is directly realized." That is what they say, “The retreat (yad = 
apasaranam)'"* of this one, though he is a big offender (amusya 
= mahaparadhinah apy asya), who also has the conceit of being a 
body (dehinah = dehabhimanah api) and is a snake, is seen, or exists 
(yad dandasükatvam = sarpatvasya apasaranam drsyate bhavati va), 
because of the origination of good intelligence by taking shelter. 
Therefore even Your anger, the reason for the chastisement, is 
considered only as a favor (anugrahah eva iti sammatah)." 

As a pun: “Although it dispels the sins of unrighteous people, a 
punishment was not done (no krtah = na krtah) by You (te = tvaya). 
Because (yat = yasmat) he is a snake (amusya dandasükatvam 
= amusya sarpatvam)—the sense is he has a body (sarpatvam = 
sariram), his anger (krodhah = asya krodhah), which is the nature of 
the species, is considered by You (te sammatah = tvayà sammatah) 
as the reason for the favor (anugrahah = anugrahe nimitta eva),” 
because of accepting the constriction of the serpent's body and 
because of the performance of a dance, with the topmost delight, on 
hoods that were being raised out of anger. 


Jiva Gosvami— "Indeed (hi = niscitam), this is just a favor (ayam 
anugrahah eva), though it is being seen as a punishment (dandah 
= dandatvena drsyamanah api), to us (nah = asman prati) that 
was done by You (bhavatah = bhavata), since (yatah is added) 
this chastisement done by You (te = tvaya krtah sah ayam) is the 
very dispeller of the sins of the righteous (asatam kalmasapahah = 
asatam kalmasapahah eva syat), because of which sins (yad = yasmat 
kalmasát) that embodied being—which has been obtaining various 
bodies by karma—has now become a snake, therefore..." krodho 
"pi and the rest. 

The favor was done (anugrahah krtah). This means *He will 
remain in the appearance of a snake due to being a liberated soul by 
a constant absorption in You." 

(Additions are underlined.) As a pun: *Although it dispels the 
sins of unrighteous people, a punishment was not done (no krtah = 
na krtah) by You (te = tvaya). Because he is a snake—the sense is 


106 Here yat is the present participle of the verbal root i/n/ gatau (to go), 
and so yad dandasükatvam amusya can mean: “The fact that he is a snake is 
going [away]." In apasaranam, the verbal root is sr gatau (to go). 
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he has the body of a snake (yad dandastikatvam amusya = yasmad 
amusya sarpatvam, tat) (sarpatvam = sarpa-sariram)—, him being 
a snake is indeed (khalu) only considered by You (te sammatah 
= tvayá sammatah eva) as the reason for the favor (anugrahah = 
anugrahe nimitte). Thus, the anger, though the nature of the species, 
is accepted—this means it is used for the sake of Your fun (sammatah 
= angi-krtah = sva-kridàyai yojitah)—by You as the reason for the 
favor (anugrahah = anugrahe nimitta eva)," because of accepting the 
constriction of the serpent's body and because of the performance of 
a dance, with the topmost delight, on hoods that were being raised 
out of anger. 


Visvanatha Cakravarti—In this verse they say: tasmat dustesv api 
tava vastutas tv anugraha eva nigrahakarah, “Therefore in truth 
Your favor to rascals is the form of a punishment.” The prose order 
is: no dandah kalmasapahah, “The punishment unto us (nah = 
asmakam) removes sin, various old sins (kalmasapahah = kalmasam 
apahanti iti sah) (kalmasam = pracina-vividha-papam), because of 
which sins (yat = yatah kalmasat) that living entity (amusya dehinah 
= amusya jivasya) is a snake (dandasuükatvam), therefore..." krodho 
‘pi and the rest (even Your anger etc.). 


Baladeva Vidyabhüsana— t was said that the punishment was for 
the sake of a favor. Now they say it was just a favor. “This punishment 
of the snake is just a favor that was done, since Your punishment of 
the unrighteous dispels sins, because of which sins that living entity 
became a snake (dandastikatvam = sarpatvam abhuüt). Therefore...” 
krodho ’pi and the rest. That a punishment, though it appears as 
anger, is a favor is approved by the righteous. Perhaps in this way, 
the statement in Smrti: arosano hy asau devah, “God is devoid of 
anger” (Mahabharata) (quoted in Laghu-bhagavatamrta 1.5.419) is 
harmonized. 


Madhvacarya—There is also this verse: 
dando ’pi bhagavac-cirno mamaiso "nugrahah smrtah | 


iti bhaktyà cintayata subha-kari bhavaty alam | 
tatrapi kurvatam dvesam tam apraptyai tathabhavat || 
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“One who simply thinks with devotion that “The punishment which 
the Supreme Lord is exerting upon me is actually mercy towards 
me," indeed becomes pious. But those who continue, even after 
receiving punishment from the Lord, to envy Him, their attitude is 
the reason for their continuing to fail to realize Him." 


Siddhanta-pradipa— "This chastisement that was done is just 
a favor unto us (nah = asmákam) because (hi = yatah) Your 
punishment terminates the sins (kalmasapahah = papa-nasakah) of 
wicked people, because of which sins that one is a snake, therefore 
Your anger is thought of only as a favor." 


Bhavartha-dipika-prakasa—From the result, it is only a favor— 
though it is a punishment in the eyes of people—by taking support 
of this statement: krodho "pi devasya varena tulyah, *Even the 
Lord's anger is equal to a blessing" (quoted in Priti-sandarbha 135). 


10.16.35 
tapah sutaptam kim anena pürvam 
nirasta-mànena ca mana-dena | 
dharmo "thavà sarva-jananukampaya 
yato bhavams tusyati sarva-jivah || 


(upendra-vajra) 
(the third line is irregular) 


tapah—austerity; su-taptam—nicely performed; kim—which (or 
whether); anena—by him; purvam—previously; nirasta-manena— 
by whom pride is rejected; ca—and; mana-dena—who gives respect; 
dharmah—constant religious / ethical action; athava—or; sarva- 
jana-anukampaya—(performed] with compassion for all persons; 
yatah—because of which; bhavàn tusyati—Y ou are satisfied; sarva- 
jivah—who give life to all. 


anena (sarpena) nirasta-mànena | (anyebhyah) madna-dena_ ca 
pürvam kim tapah sutaptam athava (kah) sarva-jananukampaya 
(upalaksitah) dharmah (krtah) yatah bhavan sarva-jivah tusyati? 


226 Symphony of Commentaries 


* Which austerity did he, being prideless and deferential, perform in 
the past, or which ethical action characterized by compassion for all 
people did he do, because of which You, the giver of life to all, are 
satisfied? 


Sridhara Svami—" And it is a big favor.” In this verse they extol 
his previous punya (merit). “[By him,] who is devoid of self-pride 
(nirasta-mànena = svayam-mana-rahitena) and gives respect to 
others (ca mana-dena = anyebhyah mana-dena ca)...” Sarva-jivah 
means sarvam jivayati (He gives life to all). 


Sanatana Gosvami—‘The performance of his duty—or hardship, 
etc. (tapah = sva-dharmacaranam krcchradikam va)—that was 
superbly done...” (sutaptam = susthu taptam = susthu krtam). He 
illustrates the superbness with the two adjectives nirasta-manena 
(prideless) and mdna-dena (respectful). The austerity, whose 
inherent nature is to effect pride, envy, and so forth, was superb 
due to the nonexistence of those various faults. Not conceiving 
of His full satisfaction by that either, they mention another idea: 
*Which dharma, characterized by nonviolence to and by performing 
beneficial deeds for all living entities (sarva-jananukampaya = 
sarva-jivesu ahimsá-laksanah hitácarana-laksanah ca), was done 
(krtah is added) in this lifetime (pürvam = etaj-janmani)—due to 
the impossibility of such deeds—, because of which austerity and so 
on You, who own all living entities (sarva-jivah = sarve jivah yasya), 
are satisfied?", due to the automatic accomplishment, by showing 
honor, compassion, etc. to all living entities and by the absence 
of envy, violence, false pride, etc., toward them, of their master’s 
satisfaction. 


Jiva Gosvami—“The hardship, etc. (tapah = krcchradikam) that was 
superbly done...” (sutaptam = susthu taptam = susthu krtam). He 
illustrates the superbness with the two adjectives nirasta-manena 
and mana-dena. Not conceiving of His full satisfaction by that either, 
which is volitional, they mention another idea: dharmah, which 
connotes sva-dharmah nityah krtah (one's duty that was always 
done): this is to be added. Having spoken thus about a capability 
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in terms of the nature, they talk about it in terms of a specialty too: 
sarva-jananukampaya. Anukampá (compassion) means: sarvàtmaná 
hitacaranam (doing benefit, as one for whom all are the self). The 
sense is the dharma involves that. Pürvam (in the past) means etaj- 
janmani (in this lifetime), due to the impossibility of those various 
ones. 

*...because of which austerity and which personal duty (yatah 
= yabhyam = yabhyam tapo-dharmabhyam)—that were done for 
Your satisfaction—You, who own all living entities (sarva-jivah = 
sarve jivah yasya), are satisfied... because, by honor, compassion, 
etc. to all living entities and by the absence of false pride, etc., 
toward them, of the accomplishment of Your satisfaction. You are 
their master.” 


Visvanatha Cakravarti—Only now they conjecture: “The 
punishment is more than a favor, because what is obtained with 
great hardship by the learned has been easily achieved. What might 
be the ancient merit that is the cause of this?” 

“What was done by him, who, on account of being void of pride, 
is devoid of a desire for honor done by others (nirasta-mànena = 
garva-sünyatvàd anya-krta-sammananabhilasa-rahitena) and who 
has been giving respect to others?" (mdna-dena = anyebhyah 
mànam dadata). Thus it is implied that the austerity pertained to 
Vaisnavism—because of not seeing among performers of austerities 
who are not Vaisnavas the qualities of being prideless and being 
respectful, in the light of His statement: naham dànair na tapasa, 
“I am not attained by gifts nor by austerity,"!" and because other 
austerities do not please Him. 

"What was the dharma, which is partially indicated by 
compassion for all beings, that was done?" (dharmah sarva- 
jananukampaya = sarva-janaànukampaya upalaksito yo dharmah sa 
krtah), thus the dharma too pertains to Vaisnavism inasmuch as the 
dharmas of karmis do not occur concomitantly with compassion for 
all beings. 

*... because of which austerity—or because of which ethical 


107 This is similar to: na danair na ca kriyabhir na tapobhir ugraih evam- 
rüpah $akya aham (Bhagavad-gità 11.48). 
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action (yatah = yatah tapasah dharmad và hetoh)—Y ou are pleased," 
on account of the performance of a rapturous dance on his heads, 
which were turned into a stage. 

The sense of sarva-jivah is: *Given that all living beings are 
completely satisfied by honor, compassion, etc., You also, the abode 
of all jivas, are fully satisfied." As a double meaning: sarvan tvam 
jivayasi (You enliven all). This is implied: *Why do You hurt him, 
who causes Your satisfaction, with kicks on the head?" 


Baladeva Vidyabhüsana— They consider the possibility of former 
merit as the cause of that chastisement that was the form of a favor. 
Nirasta-mànena means: sva-satkara-sprha-sunyena, “by him, who has 
no desire to be honored." It's implied that the austerity was one that 
was taught by Visnu. The line dharmo ’thava sarva-jananukampaya 
means: sarva-janánukampayà dharmo và (or an ethical action with 
compassion for all people); it also was taught by Him, due to the 
absence of that in the dharma taught in Svarga and so on. 

"because of which tapas or dharma...” Sarva-jivah means 
nikhila-jivana-pradah (He who bestows life to all). By that, the drift 
is: The gift of life to him too is appropriate. 


Bhaktisiddhanta Sarasvati—Pürvam means pürva-janmani (in a 
previous life). 


Brhat-krama-sandarbha—" Your satisfaction does not occur by 
means of tapas and so on, but only by nondeceitful bhakti.” For 
instance: 


na dànam na tapo nejyà na Saucam na vratàni ca | 
priyate "malayà bhaktyà harir anyad vidambanam || 


“Prahlada said: It is not charity; it is not austerity; it is not a fire 
sacrifice; it is neither purity nor vows. Hari is pleased by pure bhakti. 
Anything else is imitation." (Bhaàgavatam 7.7.52) 


108  Sridhara Svāmī comments: amalayá niskamayá. anyad vidambanam 
natana-matram, “Amalaya (pure) means niskamayaà (unselfish). Anything 
else is just a show” (Bhavartha-dipikà 7.7.52). 
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10.16.36 
kasyanubhavo ’sya na deva vidmahe 
tavanghri-renu-sparasadhikarah | 
yad-vanchaya srir lalanacarat tapo 
vihaya kaman suciram dhrta-vrata || 


upajati (12) 
(the second line is doubly irregular) 


kasya—of what [punya] (or whose); anubhàvah—the influence; 
asya—his; na—not; deva—O Lord; vidmahe—we know; tava 
anghri-renu—the dust of Your feet; sparasa—for touching (i.e. 
sparsa); adhikarah—the qualification (or because of which [power] 
there is the qualification); yat-varichaya—with the desire for which 
[qualification]; srit—Laksmi; /alana—a woman; acarat—performed; 
tapah—austerity; vihdya—having given up; kaman—enjoyments; 
su-ciram—for a long time; dhrta-vrata—she by whom a vow is 
maintained. 


deva! asya (kàliyasya) kasya (punyasya) anubhavah (asya) tava 
anghri-renu-sparasadhikarah (bhavati iti vayam) na vidmahe, yad- 
vanchaya srih (uttama) lalanà kaman vihaya dhrta-vrata (sati) tapah 
suciram acarat. 


“The influence of what does he have, as a result of which he has 
the qualification to touch the dust of Your feet? We don't know, 
Lord. With a desire for it, Sri, a lady, relinquished enjoyments and 
performed austerities for a long time, maintaining her vow. 


Sridhara Svami—In three verses they say, “This surfacing of good 
fortune was not caused by austerity and the like. Rather, it is only 
the inconceivable might of Your mercy." 

“Sri—the grace of whom Brahma and others desire, by 
undergoing austerities etc.—the best woman (lalaná = uttama 
stri), performed austerity with the desire for which qualification 
for the touch of Your feet (yad-vafichaya = yasya tvad-anghri- 
sparsadhikarasya vàfichayá)..." Asya means asya sarpasya (of this 
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snake). The gist is: Was the qualification acquired at all? Who 
knows? 


Sanatana  Gosvami— The prose order is: tavanghri-renu- 
sparasadhikarah asya kasya anubhavah, na vidmahe, “The 
qualification for the touches of the dust of Your feet (tavanghri- 
renu-sparasadhikarah = tava anghryoh renünàm  sparsah tesu 
adhikarah) is the result (anubhavah = phalam)'® of which one out 
all things such as the performance of austerity (kasya = katamasya 
tapa-àdeh), of this offender, Kaliya? We don't know it (na vidmahe 
= tad na vidmahah),” since even that sort of austerity is hard to 
obtain. With yad-vàafichaya and so on, they talk about the state of 
being hard to get. That makes sense, and so they address Him: deva, 
which means: adbhutànanta-mahimnàá dyotamana (O You who are 
shining with an amazing, infinite glory). Or deva means: kridà-para 
(O You who are dedicated to playing). The substance is: *Now also, 
even the qualification for the mere touch of the dust of Your feet is 
hard to get though You are fond of the games of bālya such as this 
kind of dancing." 

With the intent to communicate the performance of austerities 
by Laksmi, though she is nitya-siddhà as a beloved, for the sake of 
the Lord when the Avatara was on Earth, the same above-mentioned 
fact is stated (the dust of His feet is hard to obtain). 

Or, austerities were done by Sri, though she always stays on 
the chest of the Lord of Vaikuntha, after seeing Krsna's intense 
sweetness, for the purpose of that obtainment by her, who was 
greedy. But it was not obtained. Rather, only the boon that is the 
appearance of a dwelling on the chest, as the form of a thin golden 
line, was obtained. Such is the explanation given in the Agama- 
sastra (Paficaràtra). 


109  Jiva Gosvami copied this, but this gloss of anubhavah as phalam 
is not sourced in the dictionaries. It is more an ‘idea’ gloss than a literal 
gloss. The universal definition is: anubhavah prabhave syan niscaye bhava- 
sücane, *Anubháva means prabhava (power, influence), niscaya (certainty), 
and bhdva-sticanam (indication of an emotion)" (Visva-kosa) (Medini- 
kosa). Similarly, Amara Singh writes: anubhaávah prabhave ca satàm ca 
mati-niscaye, *Anubhàva means prabhava (power, influence) and satam 
mati-niscaya (the certainty of the opinion of the righteous)" (Amara-kosa 
3.3.208) and: anubhavo bhava-bodhakah, “Anubhava is an indication of a 
feeling" (Amara-kosa 1.7.21). 
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Jiva Gosvami—The syntactical connection is: tavanghri-renu- 


sparasadhikarah asya kasya anubhavah, na vidmahe, “The 
qualification for the touch of the foot dust of You who are Sri 
Gokulesvara (tavanghri-renu-sparasadhikarah = tava anghri- 


renunam sparsah tatra adhikarah) is the result (anubhavah 
= phalam) of which cause, out of many possibilities (kasya = 
katamasya karanasya), related to this offender, Kaliya? We don’t 
know it (na vidmahe = tad na vidmahah).” The reason for that is 
yad-váfichayà and so on: “Even Sri—who is propitiated by means 
of that kind of austerities—who is a lady, meaning although she is 
very delicate, relinquished, out of a desire for it, various enjoyments 
involving the association of the topmost husband of Your kind 
(kaman = tvad-vidha-parama-dhava-sanga-maya-tat-tad-bhogan), 
and only performed austerities (carat = ácarad eva), being one 
whose regulations are fixed (dhrta-vrata = baddha-niyama sati),” 
yet she didn’t obtain it. The gist is: If there were an obtainment, 
“kasyanubhavo ’sya na deva vidmahe" (the power of what does he 
have? We don’t know it, Lord) wouldn’t be said. That makes sense, 
and so they address Him: deva (Lord), which means: adbhutananta- 
mahimnà dyotamana (O You who are shining with an amazing, 
infinite glory). 

This Sri is the beloved of the Lord of Vaikuntha. Since she 
is a woman, here ‘austerity’ denotes the worship of the husband, 
hence it was more eminent than before. Her desire was proper 
because she knew that Krsna and Vaikuntha-natha are one in 
essence and because she had a special greed for Him given that He 
is more beautiful and so on. Additionally, her nonattainment by her 
performance of austerities throughout the three phases of time is 
meant by kasyanubhavo ’sya. And the cause of her nonattainment is 
simply that, unlike the gopis, she was not tad-ananya (one for whom 
there is no other but Him). She became a fine golden line on the left 
side of His chest. 

Although the reason Kaliya was able to take up residence in the 
Yamuna, which is in Vrndavana, is that he had the association of his 
wives, who are topmost devotees, still, it’s as if the fact that he lives 
there cannot be part of the answer, because his wives considered 
themselves insignificant given that it is included in the result (the 
prize) in terms of being something that consists in the touch of the 
dust of His feet. 
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Visvanatha Cakravarti—In three verses they say, “In addition, 
this surfacing of good fortune is not caused by the performance of 
austerity and so on. Rather, it is only the unthinkable might of Your 
mercy." 

The syntactical connection is: asya kasya anubhavah, na 
vidmahe, “He—meaning Kaliya, though he is very base (asya = 
maha-nicasya api kaliyasya)—has the result (anubhavah = phalam) 
of what exactly (kasya = kasya tàvat)? We don’t know it (na vidmahe 
= tad na jànimahe)."!'? “Was the result seen?" To that they say: 
tavanghri-renu-sparasadhikarah, “The qualification, done by him, 
for the touch of the foot dust of You, Nanda’s son, is hard to obtain 
by means of all pious merit, such as the performance of austerity” 
(= tava nanda-putrasya anghri-renor api sparse sva-kartrko yo 
‘dhikarah, so "pi tapa-àdi-sarva-sukrta-durlabhah). The drift is: Only 
he got the touch, done by both feet, as well as the touch which was 
His dance, and moreover it was on his own heads, therefore can the 
extent of the greatness of his good fortune be described? 

“Though she is a woman of Yours in Your form as Narayana 
(lalana = tava narayana-riipasya lalanà api), Sri, who is superior to 
Brahma and all other devotees, performed austerity with the desire 
for the touch of the feet of You who have the form of Gopala (yad- 
vafichaya = yasya gopála-rüpasya tava carana-sparsa-váfichayá)." 
Still, she didn't obtain it. 


Baladeva Vidyabhusana—In three verses they say: “Furthermore, 
this surfacing of good fortune cannot come about by tapas nor 
by dharma, but only by Your mercy." The syntactical connection 
is: kasya sadhanasya anubhavah iti na vidmahe, “It is the result 
(anubhavah = phalam) of which means of attainment? We don't 
know." What is the result? They mention it: asya tavanghri-renu- 
sparasadhikarah (his qualification for the touch of Your foot dust). 


110 The gloss janimahe is from the verbal root jfid, which is parasmaipadi, 
conjugated in the atmanepada. There is a rule that atmanepada endings are 
applied after the root j/ia when it is intransitive or when it has the meaning 
of apahnava (concealment): jfio ’karmakapahnavarthatah (HNV Brhat 
1148; Astadhyayi 1.3.26 and 1.3.44). Exceptions are seen, for example: 
diso na jane (Bhàgavatam 11.30.43). Still, the verb vidmahe in the verse is 
intransitive. 
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Laksmi relinquished enjoyments (kaman = bhogan) that pertain 
to Vaikuntha and performed austerities.” Still, she didn’t get the 
touch of Krsna’s feet. The place where she did tapas is Srivana. 


Bhaktisiddhanta Sarasvati—“The qualification for the touch of 
Your feet was produced by the power of what merit (kasyanubhàvah 
= kasya punyasya prabhava-janitah)? We don’t know it (na vidmahe 
= tad na janimahe).” 


Vijayadhvaja Tirtha— This is the power (anubhavah = ayam 
prabhavah) of what punya in the performance of austerities and so 
on?" 


Vira-Raghava—‘Kaliya’s qualification for the touch of Your foot 
dust is the power of what merit (kasyanubhàvah = kasya punyasya 
prabhavah)? We don’t know." *Laksmi performed austerities for a 
long time (tapah suciram acarat) (suciram = bahu-kalam).” In days 
of yore, Sri, as the form of Vedavati, did austerities. This topic of Sri 
Ramayana is hinted at here. 


Anvitartha-prakasika—Sparasa means sparsa (touch) (in 
consideration of the meter). The atmanepada in vidmahe is poetic 
license.!!! 


10.16.37 
na naka-prstham na ca sarvabhaumam 
na paramesthyam na rasadhipatyam | 
na yoga-siddhir apunar-bhavam và 
vanchanti yat-pada-rajah-prapannah || 
upajati (11) 


na—not; nàka-prstham—heaven (“the upper side of the firma- 
ment”); na ca—nor; sárvabhaumam——emperorship; na—not; 
paramesthyam—the state of being Paramesthi (Brahma); na—not; 
rasá-àdhipatyam—T1ulership over Rasatala (the lower planets); 


111 However, it is customary in Vedic Sanskrit, not to mention the aspect 
of intransitiveness here. The Bhagavatam is written in Classical Sanskrit. 
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na—not; yoga-siddhih—the perfections of yogic practice; apunah- 
bhavam—liberation (“because of which there is no rebirth”); va— 
or; vàfichanti—they desire; yat-pdda-rajah-prapannah—those who 
have obtained the dust of the feet of whom. 


yat-pada-rajah-prapannah | (bhakta-janah) | nàka-prstham na 
vāňchanti, na ca sarvabhaumam (vafichanti), na (ca) paramesthyam 
(vafichanti), na (ca) rasadhipatyam (vafichanti), na (ca) yoga-siddhih 
apunar-bhavam và (vàfichanti). 


“Those who obtained the dust of Your feet do not desire heaven, 
nor the position of an emperor of the world, nor Brahma’s post, nor 
rulership over Rasatala, nor mystic powers, nor liberation. 


Sridhara Svami—"Those who attained the dust of Your feet (yat- 
pàda-rajah-prapannàh = tava pdda-rajah praptah) consider the 
position of Brahma, etc., to be insignificant (na vafichanti = tuccham 
manyante).” 


Sanatana Gosvami—In this verse they say: “How amazing! Such is 
the glory of a special touch of a great many dust particles of Your 
lotus feet. That, and even the glory of taking shelter somehow or 
other of one particle, is indescribable.” Naka-prstham means sva- 
rajyam (the kingdom of heaven). Sarvabhaumam means samrajyam 
(emperorship). Rasadhipatyam denotes patala-svamyam (rulership 
over the lower planets). Yoga-siddhih (mystic powers) signifies 
anima and so on. The rest is clear. 

Even by merely surrendering to Him, not desiring any one 
of those things certainly is proper since even the dust of the feet 
of the Lord, whose body is dense sat-cid-Gnanda, is exactly that 
(transcendental) The drift is: because heaven and the rest are 
insignificant. In Sridhara Svami’s commentary, náka-prstham should 
have been mentioned first. 


Jiva Gosvami—In this verse they say: “How amazing! Such is 
the glory of a special touch of a great many dust particles of both 
lotus feet of Yours. That, and even the glory by taking shelter of 
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one speck somehow or other, is indescribable." They don't desire 
heaven, let alone emperorship (sarvabhaumam). Likewise, having 
mentioned paramesthyam and rasadhipatyam, it goes without saying 
that they don't care for results of karma, let alone mystic perfections 
and liberation. 


Visvanatha Cakravarti— "What result is attained by touching My 
foot dust, which has so much glory?" *It shouldn't be said like 
that. The dust of Your feet is the result and is superior to all other 
results." Those who are only surrendered, not to mention those who 
obtained it, do not even desire liberation, so what need be said of 
heaven and the rest. 


Baladeva Vidyabhüsana— "What result is attained by touching My 
foot dust?" *Don't talk like that. Though these are causes of a result, 
they are the highest result." *Even those who are surrendered at the 
dust of Your feet, let alone those who attained it, don't desire heaven 
and the rest. Apunar-bhavam denotes sukhaisvarya-pradhanam 
moksam (liberation mostly consisting of the happiness of luxury). 


Madhvacarya— It is stated in Padma Purana: 


apunar-bhava-matrat tu hari-samipyam uttamam | 
tatrapi sparsa-yogyatvam yatha veda-vido viduh || 


“The knowers of the Vedas know: Nearness to Hari is better than 
all liberations, and higher than that is having the qualification to 
touch Him.” 


Vallabhacarya—In the world, three results are attained by three 
kinds of occupational duties (dharma). In that regard, naka-prstham 
is Svarga and is to be attained by a dharma in the mode of sattva 
(goodness). Sarvabhaumam, which is to be attained by a dharma 
in the mode of rajas (activity, passion), means: sarvasyah bhiimeh 
adhipatyam (rulership of the entire Earth). Paéramesthyam, which 
is to be attained by a dharma that is both sattvika and rajasika and 
is accompanied with jñāna, signifies brahma-sthanam (Brahma's 
status). Rasadhipatyam is to be attained by a dharma in the mode 
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of tamas. Yoga is to be attained by nivrtti-dharma (the conduct of 
refraining from worldly activity); the siddhis are anima and so on. 
Apunar-bhava is moksa (liberation), attainable by all. 


Anvitartha-prakasika—Sarvabhaumam signifies sarva-bhūmi- 
rājyam (kingship of the entire Earth). Paramesthyam denotes 
brahma-padam (Brahma's position). Rasādhipatyam connotes: 
pataladi-rajyam (the kingdom of Pātāla etc.). 


10.16.38 
tad esa nathapa duràpam anyais 
tamo-janih krodha-vaso ’py ahisah | 
samsara-cakre bhramatah Saririno 
yad-icchatah syad vibhavah samaksah || 


upajati (11) 
(the third line is irregular) 


tat—that [foot dust of Yours]; esah—he; natha—O Lord; apa— 
obtained; durapam—which is hard to get; anyaih—by others; 
tamah-janih—who had a birth in darkness; krodha-vasah—who 
is under the control of anger (or a particular type of evil being by 
that name); api—and (or although); ahi-isah—a lord of snakes; 
samsara-cakre—in the cycle of material existence; bhramatah—who 
is wandering; Saririnah—for a embodied being; yat icchatah—who is 
desiring which [foot dust]; syat—is (or can be); vibhavah—opulence; 
samaksah—before the eyes. 


natha! yad-icchatah samsara-cakre bhramatah Saririnah (janasya) 
vibhavah samaksah sydd, esah ahisah tamo-janih krodha-vasah api 
anyaih durapam (api) tad (tvat-pada-rajah) apa. 


Visvanatha Cakravarti / Baladeva Vidyabhisana— 

natha! esah tamo-janih krodha-vasah api ahisah anyaih (laksmy- 
adibhih api) durapam tad (tvat-páada-rajah) apa, samsara-cakre 
bhramatah icchatah saririnah (jivasya) yad (yad = yatah) vibhavah 
samaksah syat. 
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*O Lord! He, a ruler of snakes who was born by the mode of 
ignorance and is subject to anger, obtained it, which is hard for 
others to obtain and desiring which an embodied being wandering 
in the cycle of material existence has directly perceptible opulence. 


Sridhara Svami—‘“How amazing! He effortlessly obtained it, which 
is hard of obtainment by Sri and others.” “A person who desires 
the footdust—that is, one who only requests, “I should serve 
it" (yad-icchatah = pada-rajah icchatah = sevyam me bhavatv iti 
prarthayamanasya eva)—has the required opulence right before 
their eyes (sydd vibhavah samaksah = samaksah apeksità sampad 
bhavati) (samaksah = pratyaksah eva).” 


Sanatana Gosvami—lIt can be attained with difficulty (durápam = 
duhkhena prapyam) by others also, such as Laksmi, who ought to 
be served by Brahma and others. Or it is unattainable (durdpam = 
alabhyam) by others, those who are not Your devotees, meaning 
those who are not persons of Vraja. “He, meaning although he is a 
big offender, because: tamo-janih (he had a birth in ignorance), and 
in addition: krodha-vasah (subject to anger), and over and above 
that: ahiso "pi, which means ahisu sresthah api (though he is the best 
among snakes), got it (tad apa = tad eva praptah).” 

“And this did not occur by some logical reason; it was only 
because of Your inconceivable power (acintya-prabhava).” They 
address Him in that way: nātha, i.e. isvara (O God). The sense is: 
kartum akartum anyatha kartum samartha, “O You who are able to 
do, able not to do, and able to do in another way," in other words: 
parama-svatantra (O You who are completely independent). 

This is the hidden intention behind the adjectives beginning 
from tamo-janih: “Indeed, this fault of the species was arranged 
by You, the Lord. It is proper that You forgive him, considering, 
“What is his offense in that regard?"" And that will become obvious 
later on. 

Moreover, with sarisára and so on they say: Those who have 
a desire for it—merely by a mental connection—though they are 
greatly attached to the body and so forth have all desired perfections 
at once. In samsdara-cakre, the nominal base samsdra-cakram means: 
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samsarasya janma-maranádi-laksanasya samühah (the multitude of 
material existences, characterized by birth, death, etc.), or: samsarah 
eva cakra-vat (material existence, which is like a wheel), meaning a 
wheel revolves again and again. 

Therefore: bhramatah (of someone wandering), which means 
either vividha-duhkham | anubhavatah (someone experiencing 
various kinds of unhappiness) or punya-papadi kurvato ’pi (though 
practicing virtue, committing sin, etc.); “Even a person who has the 
conceit of being the body (saririnah = dehabhimaninah api) has 
worldly affluence,” or the opulence of pure love (vibhavah = aihiki 
vibhütih, prema-sampad va), because of the most amazing, infinite 
greatness, due to a connection of the dust with the divine lotus feet. 

There is another explanation: sami-sára means the complete 
essence, the best!” of the four goals of human life: liberation 
(samsarah = samyak sarah = catur-varga-sresthah = moksah). 
That is a wheel (samsara-cakram = sah eva cakram), on account 
of completely making one wander. *A person who is wandering 
in that—meaning although he or she is unable to get out of it 
(bhramatah = tatah nihsartum asaknuvato "pi janasya) by means 
of statements regarding the soul that are propounded by those 
who seek liberation—can have the opulence of the world of Sri 
Vaikuntha (vibhavah = sri-vaikuntha-loka-sampattih) directly, right 
here (samaksah syat = saksat atra eva syat).” 

Thus, what is attainable is pointed out, and so the idea is: “At 
this time, he whose hoods have been turned into a stage directly 
by Your two lotus feet certainly deserves to get a special manifest 
opulence." 


Jiva Gosvami—(This paragraph is the same.) It can be attained with 
difficulty (durapam = duhkhena prapyam) by others also, topmost 
worshipers such as Brahma, but it hasn’t been obtained even today. 
“He, i.e. though he is a big offender, since his species pertains to 
ignorance (tamo-janih = tamasa-jatih), and on top of that: krodha- 
vasah (subject to anger), and over and above that: ahiso "pi, which 


112 Sara means vara (best), in the definition: saro bale sthiramSe ca nyadyye 
klibam vare trisu, “In the masculine gender, sara means bala (power), and 
sthiramsa (the solid or fixed part); in the neuter gender it means nydyya (fit, 
proper); in any gender it means vara (best)” (Amara-kosa 3.3.170). 
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means ahisu sresthah api (though he is the best among snakes), got 
it (tad Gpa = tad eva praptah).” 

“This does not occur even by means of thousands of spiritual 
practices, but only by Your mercy.” They address Him in that way: 
natha. The sense is: nathayati dinàn yacayati iti he natha, “O natha, 
i.e. O You who make miserable people beg."!? 

Moreover, with sarisara and so on they say: Merely by a mental 
connection in regard to it, everyone can have all perfections at once. 
“Even a person who has the conceit of being the body (saririnah = 
dehabhimaninah api) has affluence related to this world and to the 
next," or the opulence of pure love (vibhavah = aihiki paralaukiki 
ca vibhütih, prema-sampad và). Thus, what is attainable is pointed 
out, and so the idea is: “At this time, he whose hoods were accepted 
directly by Your two lotus feet certainly deserves to get a special 
manifest opulence." 


Visvanatha Cakravarti—With sarmisüra and so on they say: For 
a person who has material desires, Your foot dust, though it is 
the crown of all prizes, becomes the means of accomplishing the 
prize. “An embodied being who has material desires (icchatah = 
sa-kamasya), has the required opulence from which [foot dust of 
Yours], though it has become an object of desire (yad = yatah = 
iccha-visayi-bhiitad api yatah), right before their eyes (vibhavah 
samaksah syat = apeksità sampattih samaksah bhavati) (samaksah = 
pratyaksah eva).” 


Vijayadhvaja Tirtha—7amo-janih means: tamasá gunena janih 
janma yasya sah, *he had a birth by the mode of ignorance." 


Brhat-krama-sandarbha—“The mercy is Your very own pastime 
of this kind." 


113 The name nātha is made from the verbal root nath[r] 
yachopatapaisvaryasihsu (1A) (to beg; to cause pain; to be master; to 
desire, wish for). Thus natha can be construed (1) in the active voice, (2) 
in the passive voice (one who is begged, i.e. requested), (3) in the passive 
impersonal (master, Lord), and so on. A similar allusion was made by 
Visvanatha Cakravarti (Sarartha-darsini 10.14.30). 
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Vallabhacarya— The reason is told as a connection with the vocative 
natha. Further: “He got what is hard for others to get (durapam 
= durüpam api).” With tamo-janih and so on they mention his 
disqualification. With ahisah, being impure for society is said, and 
with the word isa itself, yet other sinful acts are implied. Thus 
the obtainment by him, an ocean of all faults, of a result that is 
supereminent and very hard to attain occurred only by the Lord's 
will. That is what they talk about with sarisára-cakre and so on: “A 
person who desires the dust of the lotus feet has—though he or she 
might not be practicing sadhana—at some point in time an eminent 
result (vibhavah = utkrsta-phalam) that is directly perceptible 
(samaksah syat = pratyaksah bhavati)." In the reading yadrcchatah, 
the sense is yadrcchatah, which means either akasmat (suddenly, 
unexpectedly, accidentally) or bhagavad-icchaya (by the Lord's 
will). 


10.16.39 


namas tubhyam bhagavate purusaya mahatmane | 
bhütavasaya bhiitaya paràya paramatmane || 


namah—obeisances; tubhyam—to You; bhagavate—the Lord; 
purusdya—the Purusa; mahà-àtmane—the great Soul; bhüta- 
avasaya—who is the abode of beings (or of the elements); bhütàya 
paraya—the Being, who is supreme; parama-dtmane—Paramatma. 


tubhyam bhagavate purusdya mahatmane bhütàvasaya bhūtāya 
paràya paramàtmane namah (astu). 


*Obeisances to You, the Lord, the Purusa, the great Soul, the abode 
of beings, the supreme Being, Paramatma. 


Sridhara Svami—“Obeisances to You, the Lord" (bhagavan): This 
means He has inconceivable qualities, such as aisvarya; there are 
adjectives throughout ten verses to prove it. “You are the Purusa, 
ie. He who abides as the inner controller in the [bodylike] city 
(purusàya = pürsv antaryàmi-rüpena vartamanaya) and the great 
Soul—that is, You are not too delimited even in this way (mahatmane 
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= evam api natiparicchinnaya).” Why? “You are the support of the 
elements beginning from ether (bhütàvasaya = akasady-asrayaya)." 
This too is substantiated by what?” “You were existing even before 
(bhütàya = pürvam api sate)." How? “You are the cause (paráya = 
karanaya). Moreover: You are Paramatma, who is beyond the cause 
(paramatmane = karandatitaya).” 


Sanatana Gosvami—Throughout ten verses they offer obeisances 
with devotion while illustrating in manifold ways the same state of 
having inconceivable power (acintya-prabhava) that was implied 
with ‘natha’. 

“Obeisances to You, the Lord, an ocean of unimaginable and 
infinite godly might (bhagavate = atarkyanantaisvarya-nidhaye), 
thus all contradictions are dissolved in You.” They praise in this 
manner, with purusdya and so on, and for the most part this was 
revealed by the venerable one by demonstrating the states of cause 
and effect, or reason and consequence, between the terms. 

Or, of those adjectives beginning from purusdya, on occasion 
there is a contradiction, in terms of being extremely hard to 
accomplish, between two terms, but sometimes an amazement on 
account of being distinct from the world is to be seen. For instance: 
> purusüya and mahátmane, “Obeisances to You, the pervader 
though You are the Purusa" (= purusàya api vyapakaya); 
> bhütavasaya and bhiitaya, “You, the regulator as the inner 
controller in all living entities (bhütavasaya = sarva-jivesu 
antaryamitaya niyamakaya) and the forms of the souls.” There is 
no difference inasmuch as the souls are parts of Him; this means 
He is subject to being controlled as those forms (bhütaya = jivanam 
tad-angatvena abhedat jiva-rüpáaya tad-rüpatvena niyamyaya). Or 
bhütàvàasaya means jana-nivasaya (You, the abode of people) and 
bhütàya signifies grhita-janmane (You by whom a birth was taken). 
For example, at the end of the canto Suka will say: jayati jana-nivaso 
devaki-janma-vadah, “Glory to Him who is the abode of people 
and about whom there is a theory that He took birth from Devaki” 
(10.90.48): this is amazing; 
> paráya and paramátmane, “You, the restrainer of all (paraya = 
sarva-niyantre) and the one who incites all to action (paramatmane 
= sarva-pravartakaya): it is amazing that in punishing the miscreants 
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He does not partake of their fault, which He had permitted in the 
first place; or pardya (superior, transcendental) means sarvatah 
bhinnatvena sthitaya (You, who remain different from everything) 
and paramátmane means sarvesam hrdi hrdi vartamanaya (You, 
who abide in the respective hearts of all). 


Jiva Gosvami—Sanctioning the punishment in this way, the women, 
thinking, though they were like this, that it was astonishing that 
he had gained the mercy of Krsna’s feet though he had offended 
Him, offer obeisances in ten verses. They do so both with humility 
in order to obtain pardon and with a glimpse of the state of having 
unthinkable potencies, while illustrating that He has contradictory 
attributes; in this way the ladies seek to repudiate their wonderment. 
(The rest of the commentary is exactly the same as the text of 
Brhad-vaisnava-tosani after the preliminary, except that the first 
explanations of paraya and paramatmane are deleted.) 


Visvanatha Cakravarti— 
sadbhih slokaih krpam evam vivrtya dasabhih punah | 
ekadasa-nati$ cakrur bhaktya kàáliya-yositah || 


*Having expounded upon mercy in this way in six verses, further, 
in ten verses Kaliya's women do eleven obeisances with devotion." 


They speak in terms of bhakti being worshipable: *Obeisances to 
You, the Lord, i.e. He who has the six transcendental aisvaryas; who 
are the Purusa, that is, He who has a human form; to the great Soul, 
He who pervades all even with a human form—next they speak in 
terms of His being worshipable by yogis—; who are the abode of all 
beings (bhütavasaya = sarva-bhita-nivasaya) and were existing even 
before (bhiitaya = pürvam api sate).” 


Baladeva Vidyabhüsana—Now, in ten verses they offer obeisances. 
"Obeisances to You, the Lord—who always have the six aisvaryas 
in full—who have a human form (purusdya = narakaraya)—even 
in truth—who are the pervader (mahàtmane = vyapakaya)— 
therefore—whose abode is living beings, meaning You are in the 
hearts of all breathing entities (bhütavasaya = nikhila-prani-hrd- 
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gataya), who were present before Creation (bhiitaya = pürva- 
siddhaya), who are the best of all (paradya = sarva-sresthaya), and 
who fill the transcendental Laksmi (para-matmane = parà ca asau 
mà ca srih tad-àtmane tad-vyapine).” 


Srinatha Cakravarti—Therefore they say: *Obeisances to You who 
are able to do, are able not to do, and are able to do in another way." 
Mahatmane is construed as: mahah utsavah ànandah tad-àtmane, “to 
You, the soul of a festival, i.e. the soul of bliss (or whose nature/ 
body/ mind is a festival/ bliss)."!'^ Purusaya means purusottamaya. 
Or: purusdya-mahatmane, which means: purusanam narayanadinam 
ayah vrddhih tat-svarüpah yah mahah utsavah anandah tad-dtmane, 
*the soul of bliss, whose nature is the increase of the Purusas such 
as Narayana."!^ 

Bhütàvasaya means “to You who are the abode of the five 
elements." Bhiitaya signifies: “to You who are woven (utaya) in 
existence (bhü = bhuvi = sattayam),” which means avigrahaya (who 
are bodyless), because: pardya paramátmane. Paramatma is stated, 
hence: paraya (who are transcendental). 


Madhvacarya—Bhitaya means sarvadà vidyamanaya (to You, the 
Being, who exist at all times). 


ANNOTATION 
The term “Purusa” denotes the personal aspect of God, as 
contrasted with Brahman, the impersonal aspect. This means the 
aspect of God that reciprocates with devotees is Parame$vara 
(Purusa or Purusottama), who is called Paramatma in His feature as 
the controller and inspirer in the hearts of all beings. 

Another explanation of purusaya-mahátmane is: “to You, 
who have the nature of a festival, because of which the Purusas 
are going," where dya is made by adding the suffix /gh/a[n] in the 
passive impersonal voice after the verbal root ay gatau. Or *to You, 


114 The definition is: atha ksana uddharso maha uddhava utsavah, “The 
words ksana, uddharsa, maha, uddhava, and utsava are synonymous [and 
mean ‘festival’]” (Amara-kosa 1.7.38). 

115 The word àáya can mean profit or gain, which Baladeva Vidyabhüsana 
explains as vrddhi (increase). 
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who have the nature of a festival, because of which there is the 
good fortune of men," according to the definition: ayah subhavaho 
vidhih, “Aya means good fortune (lit, conduct that promotes 
resplendence)" (Amara-kosa 1.4.27). 


10.16.40 


jfiana-vijfiana-nidhaye brahmane "nanta-saktaye | 


jnana—of absolute cognizance; vijfíana—wisdom; nidhaye—who are 
an ocean; brahmane—who are Brahman; ananta-saktaye—who have 
endless potencies; agunáya—who do not have a mode of material 
nature; avikaraya—who do not have a [material] modification; 
namah te—obeisances to You; aprakrtaya—who are transcendental; 
ca—and. 


jnana-vijnana-nidhaye brahmane ananta-saktaye agunàáya avikaraya 
aprakrtaya ca te namah (astu). 


*Obeisances to You, an ocean of absolute cognizance and of wisdom. 
You are Brahman. Your potencies are unlimited. There is no mode 
of material nature in You, who are immutable and transcendental. 


Sridhara Svami— They say j/iana-vijfiána-nidhaye to make sense of 
being the cause and of being beyond the cause. Jnana means jiapti 
(cognizance, awareness), and vijfidna means cic-chakti (spiritual 
potency). “Obeisances to You, an ocean of both. That is, You are 
replete with those two" (jiana-vijfiana-nidhaye = ubhayoh nidhaye 
tabhyam pürnáya). How can being occur that way? Therefore it is 
said: brahmane ’nanta-saktaye (who are Brahman and who have 
has no mode of material nature and is changeless). Prakrtaya 
modifies ananta-saktaye and means: prakrti-pravartakaya (You set 
Material Nature in motion). Or te prakrtaya stands for te ’prakrtaya, 
where aprákrtàya (transcendental) denotes: aprakrtananta-sakti- 
yuktàya (You have unlimited transcendental potencies). 

The sense is this: agunatvad avikaram brahma jfiapti-matratvàt 
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kàranatitam — prakrti-pravartako | "nanta-saktir | vijfiana-nidhitvad 
i$varah karanam tad-ubhayátmane namah, “Because of not having 
a mode of material nature, Brahman does not have a material 
transformation, and is beyond the cause on account of being sheer 
cognizance. God (isvara, Maha-Visnu), who is the impeller of 
Prakrti and has unlimited potencies, is the cause due to being an 
ocean of vijfidna (transcendental potencies). “Obeisances to You, 
whose nature is both.””!'6 


Sanatana Gosvami—Jfidna-vijidna-nidhaye means: jňāna- 
svarupaya athaca vijnana-nidhaye (to You, whose nature is trance 
and who are an ocean of wisdom). There is another grouping of 
contradictory terms: brahmane ’nanta-saktaye signifies: brahmane 
athaca ananta-saktaye (You are Brahman and also have unlimited 
potencies). Similarly, the rest denotes: agunatvena avikaraya athaca 
prakrti-pravartakaya (You do not have a material transformation, 
due to not having a mode of material nature, and are the impeller of 
Material Nature). 

There is another explanation: jfiana-vijiana-nidhaye "pi 
brahmane  "nanta-saktaye "py  agunayávikarayapy aprakrtaya, 
“Obeisances to You, whose nature is trance although You are an 
ocean of wisdom, who are Brahman although You have unlimited 
potencies, and who are spiritual although You have neither a quality 
nor a transformation." This is the same state of being amazing. It 


116 The purport of this not that Brahman is superior to Visnu, but that as 
the creator of the world Maha-Visnu has an upadhi in terms of having Maya 
as a correlative factor, though He is not influenced by the upadhi. When 
everything merges in Maha-Visnu and Maya is dormant, He does not have 
an upādhi, thus He is beyond the state of being a cause, and is known as 
Narayana or Sankarsana. In effect, here Sridhara Svàmi speaks Mayavada 
philosophy. 

117 The definitions are: mokse dhir jfianam, anyatra vijnanam silpa- 
sastrayoh, “The mind in liberation is jñāna. At other times, intelligence 
either in arts and crafts, trades, etc. or in the scriptures is vijfiana" (Amara- 
kosa 1.5.6). Sometimes, vijfidna means jfiana (sheer awareness), as in: 
vijnanam ànandam brahma (Brhad-àranyaka Upanisad 3.9.28.7); vijfiánam 
karmane jfiane, “Vijndna is used in the senses of karmana (related to work) 
and jñāna (trance in Brahman)” (Hema-kosa 3.443). 
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should be understood in the same way in the next verses too.!! 


Jiva Gosvami—J//iana-vijfiana-nidhaye means: jňāna-svarūpāya 
athaca vijfiana-nidhaye, “to You, whose nature is trance and who are 
an ocean of wisdom." It is a karma-dharaya compound. Brahmane 
"nanta-saktaye signifies: sa-jattya-vijattyadi-bheda-rahita-svarüpaya 
athaca ananta-saktaye, *You who are Brahman, a svarüpa devoid 
of sa-jatiya-bheda (a difference between objects of the same 
class), vijatiyadi-bheda (a difference between objects of different 
categories), and sva-gata-bheda (a difference between an object 
and its parts), and have unlimited potencies." The rest denotes: 
agunatvena avikaraya athaca prakrti-pravartakaya (see above). (The 
rest is the same as the rest of the first paragraph above.) 


Visvanatha Cakravarti—They speak of Him as one who is to be 
worshiped by jfianis. “Obeisances to You, an ocean that is like the 
ocean of the two opulences of jfiana and vijňāna (jfiana-vijfiana- 
nidhaye = jüüna-vijfianayoh sampadoh nidhih iva nidhih tasmai).” 
Next they speak to refute flaws, such as guna-vikara (transformation 
of a mode of material nature), that are made to stick by those whose 
intellects are dull as regards Him, who has a human form and is to be 
worshiped by the devotees: “You a sea of unconjecturable, unlimited 
potencies (ananta-saktaye = atarkyünanta-sakti-samudráya), are 
devoid of transformations of the modes of material nature (agunaya 
avikaraya = prakrta-guna-vikara-rahitaya) and have transformations 
of transcendental qualities (aprakrtaya = aprakrta-guna-vikara- 
sahitaya).” 


Baladeva Vidyabhüsana— "Obeisances to You, who are the cause of 
the ocean of jñāna and vijnana; whose qualities are great (brahmane 
= brhad-gunáya); whose potencies are unlimited (ananta-saktaye = 
anantah saktayah yasya tasmai); in whom there is no material mode 
of goodness etc. (agunàáya = na gunah sattvadayah yasmin tasmai); 
in whom the sixteen transformations do not exist (avikārāya 


118 This understanding of the verse, by adding the word api (although), 
constitutes an implied virodhàbhàsa ornament (semblance of a 
contradiction). 
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= na vikarah sodasa yasmin tasmai)—and therefore—who are 
transcendental (aprakrtaya).” 


Srinatha Cakravarti—“How might You be praised, Lord? Your 
glory cannot be described by us. We are animals, plus we are 
females, and moreover we are pained by sorrow, so how can You be 
extolled? We shall praise Brahman, Your vaibhava (manifestation 
of might).” Ananta is a vocative meaning aparicchinna (O You who 
are not delimited). *Obeisances to Brahman, the form of a potency 
of Yours (saktaye = tava sakti-rüpaya)." How is Brahman? jfiana- 
vijffiana-nidhaye (an ocean of awareness and of special types of 
awareness) and so on. 


Vallabhacarya—J//iana means jfidnam — sástriyam (scriptural 
knowledge). Vijiana means vijfianam anubhavah  nirvisayam 
sa-visayakam và, ütma-bhütam guna-bhütam ca, “realization,!” 
whether it has an object or not, about the soul and about the gunas. 
He is the place of origination (nidhi = utpatti-sthanam) of those 
two. Those who desire jiana and vijfiána become successful only 
because of Him. Having mentioned His being the form of the means 
of attainment, they talk about the state of being the form of a result: 
brahmane. How are the facts that Brahman is the prize and is the 
maker of the world brought about? Suspecting this, they say: “Your 
potencies are unlimited (ananta-saktaye = anantah saktayah yasya 
tasmai)." By that, He is able to become all forms. Suspecting that 
being ananta-sakti will occur because of a contact with the gunas, 
they say: agunaya. He has no mode of material nature (aguna = na 
vidyate gunah yasya). The reason that there is no connection with 
the gunas is: avikaraya (immutable)—here the transformations 
referred to are birth, etc., and flaws—, and the reason for that too is 
aprakrtaya (transcendental). 


10.16.41 
kalaya kala-nabhaya kalavayava-saksine | 
visvaya tad-upadrastre tat-kartre visva-hetave || 


119 This explanation of vijriana is also found in the commentaries on 
Bhagavad-gità 3.41 and 9.1, where it is used from the perspective of a jiva. 
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kalaya—[obeisances to You,] who are Time (or who takes, i.e. gets, 
happiness: ka-ala); kala-nabhaya—who are the navel of Time; kala- 
avayava-saksine—who are the witness of the parts of Time; visvaya— 
who are the universe; tad-upadrastre—who are the observer of it; 
tat-kartre—who are the maker of it; visva-hetave—who are the cause 
of the universe. 


kàlaya kala-nabhaya kalavayava-saksine visvaya tad-upadrastre tat- 
kartre visva-hetave (tubhyam namah astu). 


*Obeisances to You, who are Time, the pivot of Time, the witness of 
the phases of Time, the universe, the observer of it, its Maker, and 
the cause of the universe. 


Sridhara Svami—Because He has infinite potencies, they offer 
obeisances to Him in terms of being the creator of the world, etc., 
by the Time potency. “[Obeisances to You,] Time's essence of 
existence (kalaya = kala-svartipaya), the support of the Time potency 
(kala-nabhaya = kala-sakty-asrayaya), the witness of times such as 
Creation, etc. (kalavayava-saksine = srsty-ddi-samayanam saksine 
eva) and the form of the universe (visvaya = visva-riipaya)—“So am 
I inert?" Not at all:—the observer of it (tad-upadrastre)—but not: 
drastr-matraya (who are a mere onlooker), rather—the maker of it 
(tat-kartre)—nor kartr-mátráya (who are a mere doer), rather—and 
the form of He who causes everything to be done (visva-hetave = 
sarva-karaka-riipaya).” 


Sanatana  Gosvami—Kalaya kāla-nābhāya denotes: — kàla- 
saktikatvena tad-rüpaya athaca kàlasya asraydaya, “You are the form 
of Time, as the one whose potency is Time, and are the support of 
Time." 

Alternatively: kālāya is stated, therefore: kala-nabhaya, 
nonetheless: kalavayava-saksine, that is, “You are only the witness 
of the phases of Time from paramanus to two parardhas,” but not 
pravartakaya (You are the impeller), because of the hypothetical 
occurrence of being compassionless as an impeller due to a 
connection with Time, the destroyer. 
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Visvaya means: sarva-kartr-karma-karandadi-ripaya, “who are 
the forms of all the doers, the objects of actions, the means, etc.” 
insofar as He provides various potencies, and tad-upadrastre, which 
means visva-saksi-matraya (merely the witness of the world), which 
signifies tat-tat-karmabhih aliptaya (who are unsmeared by those 
actions). Or viśvāya means virdd-riipaya (the Universal Form), on 
account of being the shelter of Maya, and tad-upadrastre signifies 
vis vantaryamine (the inner controller of the world). 


Jiva Gosvami—Kalaya kala-nabhaya denotes: kala-saktikatvena 
tad-riipaya athaca kalasya kala-cakrasya nabhaye madhya-valayaya 
tad-asrayaya, “You are the form of Time, as one whose potency is 
Time, and are the navel of Time, meaning You are the middle of 
the wheel of time, that is, You are the support of Time—the end of 
the compound is poetic license.” Still: kalavayava-saksine eva, “You 
are only the witness of the phases of Time,” but not tesu prasaktaya 
(to You, who are attached to those phases of time) since there is 
no smear of that defect. Visvaya means virád-rüpaya (the Universal 
Form), and tad-upadrastre signifies visvantaryamine (the inner 
controller of the world). 


Visvanatha Cakravarti—Given that He takes birth at a particular 
time and in a particular place, they speak to refute defects such as 
delimitation by time and space, and so on. *Obeisances to You, 
Time's essence of existence (kalaya = kala-svariipaya), the support 
of the Time potency (kdla-nabhaya = kala-sakty-asrayaya)— 
nevertheless:—the witness of times such as Creation, etc. 
(kalavayava-saksine = srsty-àdi-samayànam saksine eva)—but not: 
tesu saktaya (to You, who are stuck in those phases of time)—who 
are the form of the universe (visvaya = visva-rüpáya)— So am I 
inert?” Not at all:—You are the observer of it (tad-upadrastre)—but 
not: drastr-matraya (who are a mere onlooker), rather—its maker 
(tat-kartre)—nor kartr-mdatraya (who are a mere doer), rather—and 
the totality of the causes of the universe (visva-hetave = visvasya 
hetu-samudaydaya).” 


Baladeva Vidyabhüsana—Kalaya signifies: kala-vila-ksepe kalayati 
guna-ksobha-laksanam viksepam karoti iti tasmai, “to You, Time, 
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that is, You push Time to action (kalayati = viksepam karoti)—the 
verbal root is kala ksepe (to throw, push)'*°—characterized by the 
agitation of the gunas." 

But isn't it that Time does that? In response they say kala- 
nabhaya, which means kalasya nabhaye madhya-valayaya āśrayāya, 
“the navel, i.e. the middle, the support, of Time.” The end of the 
compound is poetic license. This means: “Therefore only You do it.” 

Kalavayava-saksine ^ means: kalavayavanam _ srsty-adi- 
samayanam saksine saksad-drastre (the direct onlooker at the time 
of Creation, etc.). Visvaya denotes: pradhana-ksetrajna-saktibhyam 
jagad-ripaya (the form of the world, as pradhana-sakti and jiva- 
Sakti). Tad-upadrastre means: tasya upa samipe drastre, “You are 
the close onlooker of the cosmos,” but not: drastr-mdatraya (a mere 
onlooker, not involved), rather: tat-kartre, ^Y ou are its maker," nor 
kartr-matraya (a mere doer), rather: visva-hetave, “the multitude of 
its causes" (= tad-dhetu-nicaya-riipaya), because that multitude is 
not different from Him inasmuch as its functions are dependent on 
Him. 


Vijayadhvaja Tirtha—Visva-hetave is said because He is the root 
cause of the material world, from the statement of Smrti that begins: 
visvasya tad-adhinatvad visvam visnur udiryate. 


Madhvacarya—This is in Agni Purana: 


visvasya tad-adhinatvad visvam visnur udiryate | 
müla-hetutvato hetuh kartā pratisvikam krteh || 


120 Baladeva Vidyàbhüsana mentions kala ksepe and vila ksepe, both of 
which are listed one after the other in Panini's list of verbal roots but are 
not in Jiva Gosvami’s list; Jiva Gosvami derives kala as: kalayati niyamayati 
sarvam iti hi kala-sabdarthah, “It governs all: this is the meaning of the word 
kala” (commentary on Brahma-samhità 5.1). All in all, the verbal roots 
kal and the like are: kal sankhydne (1A) (to count), kala gatau-sankhyane 
(10P) (to go, move; to count), and kala ksepe (10P) (to throw); of these, the 
first one is ruled out since the closest verbal form is kalayati. In addition, 
deriving kala in the active voice is irregular since the suffix /ghJa[n] is not 
applied in the active voice. Kala can be properly derived in the instrumental 
voice: kalyate ‘nena, “Counting is done by means of it," from kal san khyane 
(to count). 
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*Since the world is dependent on Him, the world is said to be Visnu, 
from being the root cause. The cause is the Maker, because of 
making in such a way that each one is His." 


Vira-Raghava—Visvaya is said with the intent to express the world 
being in the same locus, based on Sariratma-bhava (the mode of 
being between body and soul). Additionally, He is not only the 
ingredient cause, He is also the instrumental cause, thus they say: 
tat-kartre. He is also a resource (upakarana) (in terms of having 
potencies), the locus (adhikarana), etc., and so they say visva-hetave. 

Kala-nabhaya means: kàálah nabhi-vad anga-bhütah yasya sah 
tasmai, “You, for whom Time is like a navel, i.e. Time is a limb." 
By resorting to an aspect of the application of a/c] in the rule: ac 
praty-anv-ava-purvat sama-lomnah, “The suffix afc] is applied after 
either saman or loman which are preceded by either prati, anu, or 
ava” (Astadhyayi 5.4.75) (HNV Brhat 2142), the suffix a/c] can be at 
the end of any compound."! (The original word is nabhi, not nabha.) 


Siddhanta-pradipa—“|Obeisances to You,] who are Time, meaning 
You are different from Time (kalaya = kala-bhinnaya).” How is it 
that a nondifference between a conscious entity and a nonconscious 
thing occurs? Because of a connection with bhedabheda, on account 
of having potencies: With this intention they say kala-nàbhaya, 
which means kala-sakty-asrayaya (the support of the Time potency). 

"[Obeisances to You,] who are the world, i.e. who are distinct 
from the world (visvaya = vis$va-bhinnaya)," on account of the 
connection of bhedabheda between a cause and its effect, from the 
statement of Sruti: sarvam khalv idam brahma taj-ja-làn iti, “Indeed, 
all this universe is Brahman, because it originates in it, merges in it, 
and functions in it" (Chandogya Upanisad 3.14.1). Next they talk 
about the state of being taj-ja (originating in Brahman), which is the 
reason for the relation of duality and nonduality (dvaitadvaita) of 
the world in Brahman: tat-kartre, which means visva-janmadi-kartre 


121 This is corroborated by Bhattoji Diksita in his reiteration of that 
sütra. He writes: ac iti yoga-vibhagad anyatrapi, padma-nabhah, “From an 
aspect of the application of a/c/, this rule is applied in other instances, ex., 
padma-nabha” (Siddhànta-kaumudi 943). This means there is no poetic 
license here. Consult the Annotation for more details. 
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(to You, the maker of the origination, etc., of the universe). 

To repudiate Him being only the instrumental cause, they say 
visva-hetave. The sense is: visvasya nimitta-karanadya upadana- 
karanaya ca (You are the instrumental cause and the ingredient 
cause), since the word hetu is expressive of both kinds of causes and 
because Sruti states: tad dtmanam svayam akuruta, “That (Brahman) 
made itself (the world) by itself” (Taittiriya Upanisad 2.7). 

To repudiate the theory that the cause is Pradhàna, they say tad- 
upadrastre, i.e. visvopadrastre (You are the observer of the world), 
that is, sarva-jfiaya (who are omniscient), since Pradhana, which is 
inert, cannot possibly be the maker of the universe. 


Anvitartha-prakasika—Tubhyam namah needs to be added. The 
end of the compound kala-nàábhaya is poetic license. 


ANNOTATION 

Jiva Gosvàmi explains the formation of words such as padma- 
nabha in another context: katham bahv-ampi? samasanta-vidher 
anityattvat, gangapa ity-ddikam pumsy eka-vacanam ceti padma- 
nabhah, “Why is there bahv-ampi? Because the rules governing the 
end of a compound are inconsistent. There is also the singular in 
the masculine: garigapa and so on; padma-nabha” (HNV Brhat 2140 
vrtti). 

Elsewhere, Jiva Gosvami writes: nabheh samjfiayam a-ramah, 
"[At the end of a bahuvrihi compound,] a is applied after nabhi 
when a name is understood" (Hari-namamrta-vyakarana 1076). In 
the elaboration he gives the example: padma-nabha. 

Moreover, the word nabhi is made by the rule: naho bhas ca, 
“The affix bha comes after the verbal root nah, and [i/ñ] is applied]" 
(Unadi-sütra 4.127); i[fi] is carried forward from the previous sūtra. 
Thus nah becomes nabh, and nabh + ifn] = nabhi. The commentaries 
give the derivation: nadir badhnatiti nabhih, “It binds the tube (the 
umbilical cord), thus it is nābhi (navel).” The verbal root is nah 
bandhane (4U) (to bind). The double meaning of ‘central point’ 
(Webster’s) is also applicable in Sanskrit. 


10.16.42 


bhita-matrendriya-prana-mano-buddhy-asayatmane | 
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tri-gunenabhimanena gidha-svatmanubhitaye || 


bhüta—of the [five] elements; matra—of the sense objects (tan- 
matra); indriya—of the senses; prana—of the vital airs; manah—of 
the mind; buddhi—of the intellect; a$aya—and of the subconscious; 
atmane—[obeisances to You,] the soul; tri-gunena abhimanena—by 
means of the ego, which is caused by the three gunas; giidha—is 
covered; sva—who are Yours (or su—splendid); atma—of the souls; 
anubhütaye—[to You] by whom the cognizance. 


bhita-matrendriya-prana-mano-buddhy-dsayatmane tri-gunena 
abhimanena güdha-svàtmanubhütaye (tubhyam namah astu). 


*Obeisances to You, the soul of the elements, of the sense objects, 
of the senses, of the life airs, of the mind, of the intellect, and of the 
subconscious. With the self-conceit that occurs because of the three 
gunas, You cover the souls? awareness. 


Sridhara Svàmi—That (being the cause of the universe) is exactly 
what they talk about, with bhüta-matrendriya-pràna-mano-buddhy- 
asayátmane. Asaya means citta (consciouness, mind, subconscious). 
This means bhütàdi-rüpaya (to You, the form of the elements etc.). 
Consequently: sarva-kàraka-rüpáya (the form of He who causes 
everything to be done) (in his previous commentary). Next, with tri- 
guna and so on they offer obeisances in terms of Him being the soul 
of ego (ahankàratma).? 

The compounds tri-gunenabhimànena gitdha-svatmanubhitaye 


122 Here the sense of ‘soul’ is similar to these two definitions of soul 
in English: *the animating principle, the essential element or part of 
something; the inspirer or moving spirit of some action, movement, etc." 
(Webster’s). For instance, in Bhavartha-dipika 3.5.29, Sridhara Svāmī glosses 
atma, in the word karya-karana-kartratma, as asraya. It is an indication of 
statements such as: yo ’psu tisthann adbhyo ’ntarah, yam apo na viduh, 
yasyapah sariram, yo "po ’ntaro yamayati, esa ta átmántaryàmy amrtah, “He 
who abides in water, who is inside water, whom water does not know, and 
whose body is water, is your inner controller: He is immortal, He controls 
water from within" (Brhad-àáranyaka Upanisad 3.7.4), and which encompass 
the eye (3.7.18), the mind (3.7.20), the intellect (3.7.22), etc. 
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signify: evam srste karye yas tri-guno 'bhimünas tena güdhà svamsa- 
bhitanam ātmanām jivanam anubhütir yena tasmai, “to You by 
whom—when the effects were created in this way—the cognizance 
of the jivas, who are Your amsas (sva = svamsa-bhita), is covered by 
means of a conceit, which consists of the three gunas.” 


Sanatana Gosvami—In the compound bhita-matrendriya-prana- 
mano-buddhy-àsayatmane, bhitatmane means: bhütanüm atmanam 
atmane cetayitre, “You make beings, i.e. the souls, understand” 
(àtmane = cetayitre'*)—the sense is jňāna-pradāya (You bestow 
knowledge)—as grouped with giidha-svatmanubhiitaye, which 
means: güdhà acchadita svamsa-bhitanam anubhitih atma-tattva- 
jfianam yena tasmai, “You by whom the knowledge, in those who 
are Your amsas, of the truth about the soul is covered.” 


Jiva Gosvami—The compound bhüta-matrendriya-pràna-mano- 
buddhy-dsayatmane means: bhütadináàm dtmane cetayitre, “You 
make beings conscious” (àtmane = cetayitre)—the sense is jfiana- 
pradaya (You bestow knowledge/ consciousness)—as grouped with 
gudha-svatmanubhitaye, which means: gūdhā māyayā dcchadita 
svamsa-bhütanam jivanam | anubhütih | átma-tattva-jfianam yena 
tasmai namah, “Obeisances to You by whom the knowledge, in the 
jivas, Your amsśas, of the truth about the soul is covered by means 
of Maya." 


Visvanatha Cakravarti—Not “hetu-mātrāya” either (You, who are 
just a cause), because: bhüta-matrendriya-prána-mano-buddhy- 
asayatmane, which means: bhütanam atmane cetayitre, “to You who 
make the elements, etc., conscious (atmane = cetayitre)." With tri- 
guna and the rest they say: "Therefore Your deeds are amazing, since 
You, who have consciousness, make even inert things conscious and 
render consciousness dull." The compounds tri-gunenabhimanena 
güdha-svatmanubhütaye denote: tri-gunah yah abhimanah tena 
güdha avrtà sobhana àtmanah jivasya anubhütih jüanam yena 
tasmai, “to You by whom a soul’s splendid (su = $obhaná) awareness 


123  Thisis an extrapolation of the meaning of atman as buddhi. 
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(anubhüti = jfiana) is covered (güdha = güdhà = avrta) by means of 
a conceit, which is tri-guna." 


Baladeva Vidyabhiisana—“Obeisances to You by whom the 
splendid cognizance of a jiva is covered with the ego (abhimanena = 
ahankarena), which is the three modes of material nature," because 
it is going to be said: tvatto jfíanam hi jivanam pramosas te "tra 
Saktitah, “The souls have knowledge from You. The cessation in this 
regard occurs from Your potency" (Bhagavatam 11.22.28). 


Siddhanta-pradipa—They praise Him as the cause of the whole 
(samasti) and of the parts (vyasti), of the body and ofthe constituents, 
and of conjunction and of disjunction. These denote the whole and 
the parts that pertain to the body: bhüta means the five elements; 
matra means tanmatra, sound and so forth; indriya denotes both 
kinds of senses (karmendriya and jrianendriya); pràna; and asaya, 
which means citta (subconscious). Atmane connotes àsrayaya (to 
You, the support): the sense is utpatti-sthiti-pravrtti-hetave (You are 
the cause of origination, continuation, and engagement). 

With tri-gunena and the rest, while implying that He is the 
asraya of the elements and so forth they praise Him as the bestower 
of cognizance to living beings: ^Obeisances to You from whom the 
souls Your amsas, have cognizance (anubhütaye = anubhütih yasmat 
tasmai)—which is the form of a little discernment: “I am someone 
who has been placed in the body.” The cognizance is covered by the 
conceit of being the body, etc. (abhimanena = dehady-abhimanena), 
a conceit which is caused by the three modes of material nature (tri- 
gunena = tri-gunena-nimittena).” 


Vallabhacarya—Having mentioned in this fashion that He is the 
form of the world, with bhüta-matrendriya-praàna-mano-buddhy- 
asayatmane they point out that He is the aggregate; asaya means citta 
(subconscious), and atma means ahankara (ego)."^ *Obeisances to 
You, who are these forms” (the cause of these forms). 


124 This usage of the word atma is also seen in Bhagavatam 3.6.25, 
commenting on which Sridhara Svāmī glosses atmànam as ahankaram. 
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ANNOTATION 

The verse refers to the type of figurative usage called karya-karana- 
bhava (the relation of cause and effect), as in: ayur ghrtam, “Ghee is 
longevity" (is the cause of longevity) (Sahitya-kaumudi 2.15). This 
frequently occursin Vedicliterature. For example: sarvam khalv idam 
brahma, “The entire universe is, of course, Brahman” (Chandogya 
Upanisad 3.14.1). The real meaning, according to Sankaracarya, 
is: “Brahman is the cause of everything": idam jagan nama-rüpa- 
vikrtam pratyaksddi-visayam brahma karanam (commentary on 
Chandogya Upanisad 3.14.1). The purport is duality does not exist: 
dvaitasyavastunah (Bhagavatam 11.28.4). 


10.16.43 
namo ’nantaya süksmaya küta-sthaya vipascite | 
nana-vadanurodhaya vacya-vacaka-saktaye || 


namah—obeisances; anantaya—[to You,] who are infinite; 
suksmaya—who are subtle; kiita-sthaya—immutable (“who stay 
at the top"); vipascite—who are erudite; nàánà-vàda—various 
theories; anurodhaya—who serve, i.e. give an occasion to; vacya— 
of meanings (“what is expressed"); vacaka—and of sounds (“that 
which expresses"); saktaye—from whom there are potencies. 


anantaya süksmüya kita-sthaya_ vipascite nàna-vadanurodhàya 
vacya-vacaka-saktaye (tubhyam) namah (astu). 


*Obeisances to You, who are infinite, who are subtle, who stay at the 
top, who are sapient, who give opportunities for various theories, 
and from whom the powers of ideas and of words that express them 
exist. 


Sridhara Svami—“You, however, are not covered by ego.” They 
praise Him in this way. *Obeisances to You, who are infinite—on 
account of not being delimited by ego, therefore—who are subtle— 
because of being unable to be seen, and for that reason—who are 
immutable (lit, You who stay at the top!*)—by the absence of 


125 The word kata-stha is a pun on Krsna's dance on Kaliya's heads. 
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modifications done by upadhis, consequently—who are sapient, i.e. 
omniscient (vipascite = sarva-jfiaya)." 

After extoling Him in truth in this manner, with nana- 
vadanurodhaya they praise Him in terms of His Maya’s being 
inconceivable: “to You, who pursue, by Maya (anurodhaya = 
anurunaddhi màyayá anuvartate yah tasmai), various doctrines such 
as: “It exists," “It does not exist," “It is omniscient,” “It knows a 
little,” “It is bound,” “It is liberated,” “It is one,” “It is many,” and 
so forth.” 

Further: vacya-vacaka-Saktaye, which means: 
abhidhanabhidheya-sakti-bhedad api nànàtvena pratiyamanaya, “to 
You who are appearing as diverse also on account of the varieties of 
powers of words and of meanings.” 


Sanatana Gosvami—“Obeisances to You, who are supremely great 
(anantaya = parama-mahate), and are subtle, immutable (küta- 
sthaya = nirvikaraya), and the teacher of various kinds of cleverness 
(vipascite = vicitra-vaidagdhi-gurave)...”'*° 

Or kita means sáthyam (deceit), hence: sathya-sthaya (who 
are situated in deceitfulness), as paired with nand-vadanurodhaya, 
which means vivekine nànà-vaàda-pravartakàya (who are discerning 
and who set forth diverse theories), because: vacya-vacaka-saktaye, 
“You from whom there is the power of meanings and of sounds" (= 
vacya-vacakayoh artha-sabdayoh saktih yasmat tasmai). 


Jiva Gosvami—(Additions are underlined.) *Obeisances to You, 
who are supremely great (anantaya = parama-mahate) and are subtle, 
immutable (kita-sthaya = nirvikáráya) and the teacher of those 
who have various kinds of cleverness (vipascite = vicitra-vaidagdhi- 
gurave); You set forth (anurodhaya = anurodhayati pravartayati 
iti tasmai) diverse theories—because: vacya-vacaka-saktaye, “You 
from whom there is the power of meanings and of sounds" (= vacya- 
vacakayoh artha-sabdayoh Saktih yasmat tasmai). 


126 The nominal base vipascit is one of many synonyms of ‘learned 
person’. The list is: vidvan, vipascit, dosa-jfia, sat, sudhi, kovida, budha, 
dhira, manisi, jria, prajfia, sankhyavan, pandita, kavi, dhiman, süri, krti, krsti, 
labdha-varna, vicaksana, düra-darsi, and dirgha-darsi (Amara-kosa 2.7.5-6). 
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Visvanatha Cakravarti— What is the truth in this matter? In response 
they say anantaya (You are infinite). This means, “We do not reach 
the end of Him.” The reason for that is: suksmaya (You are subtle), 
because of being hard to understand. 

“Pandits say jīvātmā is not different from Me, so does it mean 
I am bewildering only Myself?” With kita-sthaya they say, “You 
should not speak like this." From the definition: eka-ripataya tu yah, 
kala-vyapi sa küta-sthah, * Küta-stha is one who, only as one form, 
pervades time” (Amara-kosa 3.1.73), the idea is: “You pervade all 
the phases time with only one svariipa, which does not deviate. 
However, jivatma pervades only a little time with many svarüpas— 
such as a god, a human, and an animal—that change, so how can 
jivatma not be different from You?” In case He were to reply, 
“Being a god, or being a human, etc., is not really the svarupa of a 
jiva," with vipascite, which means sarva-jndya (You are omniscient) 
they say: “Still, jivatma is distinct from You." The sense is: “Jivatma 
is well known as one that has just a little knowledge.” 

Moreover, “Obeisances to You who, for the sake of joviality, 
give an opportunity (anurodhaya = anurunatsi = kautukartham 
avakasayasi iti tasmai)'*’ for various theories: “Nonetheless, jivatma 
is not different from God,” “It is different from God,” “It is inert,” 
“It is conscious,” “It is one,” “It is many," and so on.” 

“Therefore, just because of being under the control of Your 
will, pandits who argue with each other about that and hold mutual 
conversations about it make sabda (the words of the scripture) the 
proof." This is what they say with vacya-vacaka-saktaye, “to You 
from whom there are diverse kinds of powers of meanings (vàcya 
= vacya artha) and of sounds (words, phonemes, and intonations) 
(vacaka = sabda)" (= vacyanam arthanam vacakanam sabdanam ca 
nana-vidhah saktayah yasmat tasmai). 


Baladeva Vidyabhusana—“Obeisances to You who are devoid of 
the limitation of ego (anantaya = ahankara-pariccheda-rahitaya), 
who are subtle, i.e. the form within the heart (suksmaya = pratyag- 


127 This means He causes the attainment. According to Rupa 
Gosvami, the word anurodha is used in the sense of either sevd (to serve) 
(Prayuktakhyàata-mafijari 2.3.12) or prápti (obtainment) (Prayuktakhyata- 
mafjari 2.3.52). 
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rüpáya), who are always in one form (küta-sthàya = sadaika-riipaya), 
who are omniscient (vipascite = sarva-jfidya), who, for the sake of 
entertainment, give an opportunity (anurodhaya = anurunatsi = 
vinodartham avakàsayasi iti tasmai) for various theories—"It has no 
quality,” “Its qualities are nondistinct,” “Its qualities are distinct,” 
“It has no shape,” “It always has a shape,” “Its shape is the soul,” 
and so on; this is exactly what they make clear:—and from whom 
there are powers, which abide in those various theories, of meanings 
and of words.” 


Vijayadhvaja Tirtha—Vipascite means either  sarva-jfiaya 
(omniscient) or nipuna-buddhaye (Your intellect is acute). 


Vira-Raghava—Vipascite is derived as: vividham pasyati iti vipascit 
tasmai (to You, who see in many ways). Since it is a prsodardadi, 
there is ci.'8 

Regarding vacya-vacaka-saktaye: Vacaka, in the plural, means 
words used by those theoreticians and whose scope is the meanings 
that are meant, and vacya, in the plural, denotes meanings meant by 
those words. 


Siddhanta-pradipa—“Obeisances to You who are greater than the 
great (anantaya = mahato "pi mahiyase) and smaller than the small 
(süksmaya = anor apy aniyase)," from the statement in Sruti: anor 
aniyan mahato mahiyan, “He is smaller than the small, bigger than 
the big” (Katha Upanisad 1.2.20). 

The compound ndnd-vadanurodhaya means: nānā-vādān 


128 The word vipascit is variously derived: visesam pasyati, viprakrstam 
cetati cinoti cintayati và, prsodardaditvat sadhuh, “Vipascit means either: (1) 
visesam pasyati, “one who sees a particularity (or in a particular way)” (2) 
viprakrstam cetati, “one who understands far (from the verbal root cit/i/ 
sarüjfiane (to be awake/ conscious; to understand))” (3) viprakrstam cinoti, 
“one who accumulates [knowledge] far (from the verbal root ci/ñ] cayane 
(to collect))” or (4) viprakrstam cintayati, “one who ponders far (from cit[i] 
smrtyam, to remember, think).” The form is proper on account of being a 
prsodarádi (a group of words whose derivation is irregular, like the word 
prsodara)” (Sabda-kalpa-druma). Vacaspatya specifies that the suffix /k] 
vi[p] is applied. This also explains how the derivation as cinoti becomes ci 
and then cit. 
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vedanta-vakyani anurunaddhi avirodha-prakarena anuvartate yah 
tasmai, “to You who pursue various theories, i.e. the statements of 
Vedanta, in such a way that there is no contradiction,” from the logic 
in tat tu samanvayat, “Only That (Brahman/ Visnu) [is the subject 
matter in the scriptures,] because of a thorough connection [with 
each text]” (Vedanta-sitra 1.1.4).'” 


10.16.44 
namah pramana-milaya kavaye sastra-yonaye | 
pravrttaya nivrttàya nigamaya namo namah || 


namah—obeisances; pramàna miilaya—[to You,] the root of proof; 
kavaye—who are the seer (to the compiler, Vyasadeva); sastra- 
yonaye—who are the source of the scriptures (or the means of 
knowing whom is the scriptures); pravrttaya—prescribed worldly 
action (pravrttaya = pravrttaye); nivrttaya—action aiming at the 
cessation from worldly activity (nivrttaya = nivrttaye); nigamaya— 
who are the Vedas; namah namah—trepeated obeisances. 


pramàna-mülaya kavaye Ssdastra-yonaye (te) namah. pravrttàya 
nivrttaya nigamaya (tubhyam) namah namah (astu). 


*Obeisances to the root of proof, to the seer, and to He the means of 
understanding whom is the scriptures. Obeisances again and again 
to You, who are prescribed worldly activity and the enjoined means 
of cessation from it: You are the Vedas. 


Sridhara Svami—They praise Him while hinting at the same state of 
not being covered, with yet another reason. Namah pramana-mülàya 
denotes: namah caksur-ddinam caksur-ddi-rupdya, “Obeisances 
to You who are the form of the eye, etc., of the eyes and so on.” 
Therefore: kavaye, which denotes: svayam tan-nirapeksa-jfianaya 
(You whose knowledge does not require that and is spontaneous). 


129 An example is Krsna's answer to Uddhava about the different total 
numbers of categories encompassing Purusa and Prakrti (Bhdgavatam 
11.22.4-9). 


Chapter Sixteen 261 


Why? sastra-yonaye, which portends vedatmaka-nihsvasaya (whose 
exhalation is of the nature of the Vedas). Moreover: pravrttàya 
nivrttàya nigamaya namo namah. 


Sanatana Gosvami— The last term in the previous verse is paired 
with pramana-mülàya, which means: pramànam vedah vaisnava- 
siddhantah và tasya milaya karanaya as$rayáya va, “to You, the root, 
i.e. either the cause or the support, either of the Vedas or of the 
philosophical conclusions of the Vaisnavas." 

Kavaye means sastra-krte (You are the maker of scriptures), as 
paired with sastra-yonaye, which signifies sastrarthasrayaya (Y ou are 
the support of the meanings of the scriptures). Alternatively, kavaye 
means svatah-siddha-jnanaya (whose knowledge is self-established) 
and sástra-yonaye signifies sastra-paraya (the topmost thing related 
to whom is the scriptures). 

The words pravrttaya nivrttaya nigamdya connote: pravrtta- 
nivrtta-rüpaàya | $ástraya nigamāya tvad-ájfia-rüpaya — tat-tad- 
of pravrtta (engagement in worldly activity) and nivrtta (actions 
promoting the cessation of worldly activity) and who are the Nigama, 
meaning either tvad-àajfia-rüpaya (the form of Your commands) or 
tat-tad-vihitacaraya (in which the types of conduct regarding pravrtti 
and nivrtti are enjoined)." On account of being amazing again: namo 
namah. 


Jiva Gosvami— Therefore: pramāna-mūlāya, “Obeisances to You, 
the root, that is, either the cause or the support, of the Vedas, the 
summary of whose essence is the scripture called Sri Bhāgavatam.” 
“Obeisances to You whose knowledge is self-established (kavaye = 
svatah-siddha-jfiánáya) and the means of acquiring true knowledge 
of whom is that same scripture (sastra-yonaye = sastram eva yonih 
pramanam yasya)," from the explanation in regard to sastra-yonitvat 
respectively (because Brahman is the source of the scriptures; or 
because Brahman is one whose proof is the scriptures) (Vedanta- 
sūtra 1.1.3).? 


130 Similarly, Sankarácárya interprets this aphorism in two ways: 
mahata rg-vedadeh sdastrasyaneka-vidya-sthanopabrmhitasya pradipa-vat 
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“You are the form of the Nigama, which consists of both 
pravrtta-Sastra (books on material life) and nivrtta-sastra (books on 
renunciation)” (pravrttaya nivrttaya nigamaya = pravrttam nivrttam 
ca sastram tad-ubhayasmai api nigama-rupaya). On account of being 
amazing again: namo namah. 


Visvanatha Cakravarti—They say Sri Bhdgavatam, all of whose 
words are cultured, is superior to all, also in terms of being 
authoritative. “Obeisances to You who are the root of evidence, that 
is, who are one in nature with Sri Bhdgavatam'! (pramana-miilaya 
= sri-bhàgavata-svarüpáya), who are its maker, i.e. who are one in 
nature with Vedavyasa (kavaye = tat-kartre vedavyasa-svariipaya)— 
therefore—who cause the origination of the scriptures (sdastra- 
yonaye = Sastrasya pradurbhavakaya), and the proof regarding 
whom is Sri Bhágavatam (Sastra-yonaye = Sastram yonih yasya = sri- 
bhàágavatam eva pramánam yasya),” from the explanation in śästra- 
yonitvat (Vedanta-siitra 1.1.3). 

Next they say even the scriptures that promote the four goals 
of human life are evidence: “Obeisances to the scriptures about 
pravrtta (pravrtti, engagement in worldly activity) (pravrttaya = 
pravrtta-Sastraya), to the scriptures about nivrtta (nivrtti, cessation 
from worldly ways) (nivrttaya = nivrtta-sastraya), and to the Vedic 
scriptures, their root (nigamaya = tan-mila-nigama-sastraya).” 


Baladeva Vidyabhüsana— "If this is so, then the decline of true 
meanings occurs.” In that regard they say: “Obeisances to the 
root that is the form of the group of four characteristics (sabda, 
pratyaksam, anumanam, and aitihyam) of the means of acquiring true 


sarvarthavadyotinah sarva-jfia-kalpasya yonih karanam brahma, [...] athava 
yathoktam rg-vedádi-sastram yonih karanam pramanam asya brahmano 
yathavat svarupadhigame, ““because Brahman is the source, i.e. the cause, 
of Rg-Veda and of other great scriptures, which are supplemented by many 
receptacles of knowledge; which reveal all things, like a lamp; and which 
almost know everything.” Alternatively: “because Rg-Veda and other 
scriptures, as described, are the source, i.e. the cause, i.e. the evidence (or a 
means of acquiring knowledge), of it, when correctly studying the nature of 
Brahman takes place”” (Sariraka-bhasya 1.1.3). 

131 Theoretically, Kaliya's wives might have heard about Bhagavatam 
from Sesa. For instance, Sesa taught it to Sanat-kumara (Bhàgavatam 3.8.7). 


Chapter Sixteen 263 


knowledge (pramana-milaya = pramananam milaya catur-laksani- 
rüpàya)." Only by Him do the means of acquiring true knowledge 
attain firmness. On this topic, sruti is foremost. However, pratyaksa 
and anumana are included in it. It should be ascertained in this way, 
due to: srutes tu sabda-milatvat, “But [no, Brahman is not merely 
inferrable,] because sruti is one whose root is transcendental sound” 
(Vedanta-siitra 2.1.27). 

Kavaye (to the kavi) means “to Badarayana, who makes them 
appear.” Sdastra-yonaye signifies: sdstram sasanam tasya yonaye 
karanaya, “to You, the source, i.e. the cause, of instruction (sastra = 
sásana); instructions are set in motion only from You." 

The words pravrttaya nivrttaya nigamaya denote: jyotistomàdi- 
rupdya | sama-damadi-rüpáya | tad-àvedaka-veda-rüpaya, “to 
You who are the form of Jyotistoma, etc., are the form of sama 
(evenmindedness), dama (control of the senses), etc., and are the 
form of the Vedas, which make them known." 


Vijayadhvaja Tirtha—Pravrttaya means: pravrtti-mārga- 
pravartakaya (to You, who incite one on the path of prescribed 
worldly actions), and similarly with nivrttaya. 


Vira-Raghava—Nigamáya denotes upanisaj-jfiana-pravartakaàya 
(who set forth the knowledge of the Upanisads). 


Siddhanta-pradipa—“Obeisances to You who make one understand 
prescribed worldly actions (pravrttaya = pravrtti-bodhakaya), who 
make one understand the cessation therefrom (nivrttaya = nivrtti- 
bodhakaya), and who do what is beneficial (nigamaya = hita- 
kartre)'? to those who seek material enjoyment, in terms of making 
them understand the means of the natures of dharma, artha, and 
kama, and to those who seek liberation, in terms of making them 
understand the means of the nature of mukti.” 


132 In that sense, nigama is derived from nigamayati (He makes one 
reach the conclusion); nigamanam is the fifth aspect in the fivefold process 
of Vedic inference: pratijid, hetu, udaharana, upanayana, and nigamana. 
The other fivefold process of Vedic inference is: visaya, samsaya, pürva- 
paksa, siddhanta, and sangati. 
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ANNOTATION 

If it is considered that Kaliya's wives know what is about to happen, 
as suggested in the next verse, and that Vrndavana is not different 
from Krsna, there is a double meaning in pravrttaya nivrttaya 
nigamaya, “[Obeisances] to the town that was brought about and 
is being abandoned,” since nigama is also a synonym of town: pith 
stri puri-nagaryau và pattanam puta-bhedanam, sthaniyam nigamah 
(Amara-kosa 2.2.1). 


10.16.45 


namah krsnàáya rámàya vasudeva-sutaya ca | 
pradyumnayaniruddhaàya sátvatàm pataye namah || 


namah—obeisances; krsnadya—to Krsna; ramdya—to Rama; 
vasudeva-sutaya—Vasudeva’s son; ca—and; pradyumnaya—to 
Pradyumna; aniruddhaya—to Aniruddha; satvatam pataye—the 
master of the devotees (or the protector of the Satvatas); namah— 
obeisances. 


namah krsnaya ramdya vasudeva-sutadya ca pradyumnaya 
aniruddhaya. satvatam pataye namah (astu). 


*Obeisances to Krsna, to Rama, who is Vasudeva's son too, to 
Pradyumna and to Aniruddha. Obeisances to the protector of the 
devotees. 


Sridhara Svami—Further, only because of being one whose 
aisvarya is not covered, in this verse they bow to Him as one who 
is to be worshiped by all, as the form of the four martis. Ramaya 
means sankarsanaya. Pure consciousness (suddham sattvam) is 
worded with ‘vasudeva’, thus vasudeva-sutaya ca means: tatra 
prakasamanaya vasudevaya (to Vasudeva, who becomes manifest 
in pure consciousness). “Obeisances to the protector of salokya and 
so on (pataye = salokyadi-palakaya) of the worshipers (satvatam = 
updsakanam).” Thus “Obeisances to You, Krsna, who have four 
mürtis." 
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Sanatana Gosvami— Moreover they say, “Though You, Krsna, are 
one, You are fourfold." *Obeisances to the master (pati) of the 
worshipers (sátvatàm = satvatanam = updsakanam).” By Him being 
the master it is established that He is one, otherwise there would be 
no sense in the statement. For example, this meaning of the word 
pati was spoken in the fifth canto by Sri Laksmi Devi: 


sa vai patih syad akuto-bhayah svayam 
samantatah pati bhayaturam janam | 
sa eka evetarathà mitho bhayam 


*He who has no fear whatsoever and who protects from all sides a 
person who is overwhelmed by fear is indeed a husband. The Lord is 
the only one, otherwise (if the word pati were explained in another 
way) there would be mutual fear.” (5.18.20) 


Or sátvatàm pataye means vrsninam pataye (to the master of the 
Vrsnis). In this way the truth that those four that descended in 
Sri Yadu's line are completely nondifferent is proven. As a result, 
krsnaya means vasudevaya (to Vasudeva). “vasudeva-sutaya” is an 
adjective of Rama, since He is Sankarsana. 


Jiva Gosvami—Moreover, while saying, “Though You are the 
primeval Lord Sri Krsna, You are also fourfold,” they make the 
obeisance reach a culmination in that regard. “Obeisances to the 
master of the worshipers (sátvatam = satvatanam = upásakánam)," 
thus the same oneness in terms of being the master is proven, 
otherwise the statement would not make sense. For example, this 
was spoken by Sri Laksmi Devi: sa vai patih... (see above). The rest 
was explained by Sridhara Svami. 

There is another interpretation. “Obeisances to Krsna, Nanda- 
nandana—because of being the subject matter—and to Rama, 
a form of His (ramaya = ramaya ca tad-rüpáya)—on account of 
the renown: vaktram vrajesa-sutayor anu-venu justam, “the face 
of the two sons of the lord of Vraja, which is continuously served 
by the flute” (Bhagavatam 10.21.7)—and to those two respective 
sons of Vasudeva (vasudeva-sutaya ca = vasudeva-sutaya ca tasmai 
tasmai)—and as a connection with Them—to Pradyumna and to 
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Aniruddha," who fall within that group. Thus here krsnaya signifies 
that Kaliya’s wives reject the idea that He is the son of Vasudeva. 
The mention of Ràma excludes the other Sankarsana (the son of 
Vasudeva). And therefore it is said: vasudeva-sutaya (i.e. vasudeva- 
sutaya ca means: “to Vasudeva’s son and to Vasudeva's other 
son"). Pradyumna and Aniruddha, the other two, are mentioned 
due to a connection of those ones with the five Pandavas and with 
Ramacandra and His group, sequentially. Because of that, satvata 
denotes only the Yadavas; this means they too are eternal. For 
instance, in Sri Gopdla-tapani: 


prapya mathuram purim ramyam sada brahmadi-sevitàm | 
sankha-cakra-gada-sarnga-raksitam musaladibhih || 
yatrasau samsthitah krsnas tribhih saktya samahitah | 
ramaniruddha-pradyumnai rukminya sahito vibhuh || 


* Beautiful Mathura Puri is forever cherished by Brahma and others 
and protected by Krsna’s conchshell, cakra, club, and Sarnga bow, as 
well as by Balarama’s club and so on. Krsna, the all-pervading Lord, 
always abides there with Balarama, Pradyumna, and Aniruddha, 
along with His potency Rukmini. Those who come to Mathura 
dispel their sorrow.”” (Gopdla-tapani Upanisad 2.35-36) 


In this passage, tribhih means ramadibhih (with Rama and others), 
and saktyd is syntactically connected with rukminya. In the exact 
same way, it was said: mathurà bhagavan yatra, “Mathura, where 
Lord Hari is forever present” (Bhagavatam 10.1.28). 

On the side of Sri Krsna, vasudeva-sutàya ca means sri-nanda- 
gopa-kumaraya (the son of Nanda the cowherd) because of ca. It 
means vasudeva-sutaya ca by the logic in: prag ayam vasudevasya 
kvacij jatah, “Previously this son of yours was born somewhere as 
Vasudeva's child” (Bhagavatam 10.8.14). On the side of Sri Rama, 
vasudeva-sutáya ca means Sri-nanda-gopa-kumaraya ca (the son of 
Nanda the cowherd) due to the usage in: vaktram vrajesa-sutayoh, 
“of the two sons of the chief of Vraja” (10.21.7), in reference to: 
tatam bhavantam manvanah, “Balarama, thinking that that you are 
his father” (10.5.27). 
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Krama-sandarbha—“Obeisances to Krsna and to Rama, the son of 
Vasudeva (rāmāya vasudeva-sutáya ca = ramdya ca vadsudevaya).” 
“vasudeva-sutaya” is said to exclude another catur-vyüha that begins 
with Vasudeva. 


Visvanatha Cakravarti—Here they say: “However, the svarüpas of 
Yours which are the essence of what is expounded in all the scriptures 
are only four.” Because of ca: nanda-sutáya ca (and to Nanda's son). 
“Obeisances to the protector (pataye = pdlakaya) of Parjanya and 
others and of Śūra and others, who took birth in Satvata’s dynasty” 
(satvatàm = sátvata-vamsotpanna-sürüdinàm parjanyádinam ca). 


Baladeva Vidyabhüsana— "Obeisances to Krsna and to Balabhadra, 
who is Nanda's son also (ràmaya vasudeva-sutàya ca = balabhadraya 
ca nanda-sutaya ca).” 


Srinatha Cakravarti—After praising Brahman (Visnu) in this way, 
since they were not mentally satisfied they again extol only Sri 
Krsna. Seeing Rama in the group, “He must be a companion,” they 
praise Him: “Prabhu! You are Nanda’s son. Though we are females, 
we know everything.” 

Vasudeva is another name of Nanda, by the derivation: vasubhih 
go-dhanaih divyati iti vasudevah, “He shines with the wealth of 
cattle, thus he is Vasudeva,” or: vasusu deva-bhedesu divyati, “He 
shines among the Vasus, who are a variety of gods,” from the 
statement: drono vasünam pravarah, “Drona, the best of the Vasus” 
(Bhagavatam 10.8.48). “You are the son of Vasudeva, therefore we 
bow to You who are in that way: vasudeva-sutaya ca.” This is the 
significance of ca. 

“Only You are Rama.” “Only You are Pradyumna,” because 
of being his father. “Only You are Aniruddha,” since He is his 
grandfather. “Only You are the master of the Satvatas.” In point 
of pradyumnaya and so on: Even the upcoming entertainment in 
Dvaraka was praised then. 


Vijayadhvaja Tirtha—“Obeisances to Krsna, whose name is Rama, 
or who are a delighter (ramaya = rama-namne abhiramaya và); 
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who has eminent wealth (pradyumnaya = prakrsta-dhanaya)'**; and 
who are not controlled by jfianis (aniruddhaya = jnaninam nirodha- 
rahitaya).” 


10.16.46 
namo guna-pradipaya gunátma-cchadanaya ca | 
guna-vrtty-upalaksyaya guna-drastre sva-sarnvide || 


namah—obeisances; guna-pradipáya—[to You] who are a lamp of 
qualities; guna—with qualities; àtma— Yourself; chadanaya—who 
cover; ca—and; guna—of the senses; vrtti—through the functions; 
upalaksyaya—who are inferrable; guna-drastre—who witness the 
modes of material nature; sva-samvide—the knowledge of whom is 
in Yourself (or in those who are Your own) (or from whom there is 
a signal to those who are Yours). 


guna-pradipaya gunatma-cchadanaya guna-vrtty-upalaksyaya guna- 
drastre sva-samvide ca (tubhyam) namah (astu). 


*Obeisances to You, who are a lamp of qualities, who cover Yourself 
with qualities, who are inferrable through the functions of the senses, 
who observe the gunas, and whom only You understand. 


Alternatively: *Obeisances to You, whose lamplike virtues terminate 
the darkness of ignorance, who conceal Yourself in Prakrti, which 
is of the nature of the gunas, who are understandable through the 
occurrence of qualities, who see only qualities, and who signal to 
Your entourage. 


Sridhara Svami—" What is this state of being four mürtis?" That is 
what they talk about with namo guna-pradipaya, which portends: 
gunah  antahkaranüni | (mano-buddhi-cittahankara-rüpani) tani 
pradipayati prakàasayati iti tatha tasmai, “Obeisances to You, who 


133 Dyumna is a synonym of wealth: dravyam vittam svapateyam riktham 
rktham dhanam vasu, hiranyam dravinam dyumnam artha-rai-vibhava api 
(Amara-kosa 2.9.90). 
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manifest the minds” (which are the basis for saying: vacya-vacaka- 
Saktaye in verse 43). This means the four mürtis are the presiding 
deities of citta (subconscious), manas (mind, i.e. that which controls 
the two types of senses), buddhi (intelligence), and ahankara (ego). 

"Still, how does only one become four?" Therefore they say 
gunatma-cchadanaya, “to You who are manifesting as various 
things by covering Yourself by those qualities (the minds) for the 
sake of the diversity of the results of the worshipers" (- taih eva 
gunaih upasakanam phala-vaicitryaya Gtmanam àcchadya nànatvena 
prakasamanaya). 

“So how might there be cognizance?” therefore it is said: guna- 
vrtty-upalaksyaya, “You who are deducible through the functions, 
such as awareness and perseverance, of citta and so on” (= cittadinam 
cetanadhyavasayadi-vrttibhih upalaksyaya). They mention the 
upalaksana (partial indication): guna-drastre, which means tat- 
saksine (who are the witness of those qualities, the minds). Next 
they say He can somehow be deduced, but He cannot be known; 
sva-samvide (You know Yourself) means agocaráya (who are out 
of range). 


Sanatana Gosvami—“Obeisances to You who, as sātvatām pati, 
the master of devotees, manifest qualities (guna-pradipaya = guna- 
prakasakaya) such as compassion and who cover their natures 
(gunatma-cchadanaya = tat-svabhàvacchadakáya), by disappearing 
sometimes etc.; who are deducible by the functions of the senses? 
(guna-vrtty-upalaksyaya = indriyanam vrttibhih upalaksyaya)—by a 


134 When a sequence of adjectives reaches a culmination, that is the 
ornament of meaning called sára (climax), which is defined as: sarah 
savadhir utkarso yad bhaved uttarottaram, “When the excellence gradually 
increases up to the limit, that is the sara ornament" (Alarkara-kaustubha 
8.248). 

135 The definition of guna is: guno maurvyam apradhane rūpādau sūda 
indriye tyága-sauryadi-sattvadi-sandhy-ady-avrtti-rajjusu, “Guna means: 
maurvi (bowstring) apradhàna (secondary), rüpádau (form and other sense 
objects), sūda (cook), indriya (sense organ), tyaga-Sauryddi (virtues such 
as renunciation and heroism), sattva and so on, sandhi-adi-avrtti (the turn 
such as phonetic combination etc., i.e. guna in grammar), and rajju (rope)" 
(Medini-kosa). Sridhara Svàmi's gloss as antahkaranam is because in Nyàya- 
Vaisesika, buddhi is one of the twenty-four gunas. 
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characteristic that is the engagement of them, due to being Hrsikesa 
and so on—and who observe their qualities (guna-drastre = gunanam 
tesam saksine).” Moreover: “You are self-manifest" (sva-samvide = 
sva-prakasaya). 

Or, simply because of being guna-pradipa (one who manifests 
qualities), gunatma-cchadanaya signifies: “You cover Yourself with 
ropes" (= gunaih damabhih atmanam àcchadayati iti tathà tasmai) 
due to being bound, at the time of being Damodara, with many 
ropes by Sri Yasoda. Nevertheless: guna-vrtty-upalaksyaya, “You 
can be recognized (upalaksyaya = samlaksayitum sakyaya)—by 
everyone, like Nalaküvara and Manigriva did, by balya-lilà and so 
forth even though He is acting at will—through the occurrence of 
qualities such as bhakta-vàtsalya, or through the winding of ropes 
(guna-vrtti = damnam vartanena).” 

Further: guna-drastre, “You were dedicated to repeatedly 
looking with pleasure (drastre = prityà muhur darsana-paraya) only 
at those ropes.” In addition: sva-samvide, which denotes: svesu 
vayasya-balakesu samvidah sanketah yasya, “in relation to whom 
there were signs (samvid = sanketa)'*°—only at that time, for the 
sake of stealing fresh butter and the like—among His own, the little 
boys who were His companions.” This too is amazing because of His 
signal for the sake of stealing fresh butter again though He, bound 
with ropes from stealing that, was directly looking at them. 


Jiva Gosvami— 'Obeisances to You who are a lamp of qualities 
toward the devotees in this way. That is, You manifest qualities, such 
as aisvarya, that are the svarüpa, but to the nondevotees You cover 
Yourself with the material gunas (gunatma-cchadanaya = gunaih 
prakrtaih atmacchadanaya).” Still, “You are inferrable—as the one 
who impels the gunas—by setting in motion the material gunas 
(guna-vrtty-upalaksyaya = prakrta-gunanam pravrttya anumeyaya),” 


136 This is sourced in Medini-kosa: samvid striyam pratijnayam acara- 
jfiána-sankare, sambhasane kriyakare sankete namni tosane, “In the feminine 
gender, samvid means pratijfià (acceptance, i.e. pratijfianam, Amara- 
koşsa 1.5.5), acára-jfiana-sankara (mixture of conduct and knowledge), 
sambhàsanam (conversation), kriyakara (rules of work; agreement), 
sanketa (sign, signal, hidden gesture) nàman (name, appellation), and 
tosanam (satisfaction)" (Medini-kosa, da-trikam 42). 
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though they are inert. How can He set them in motion? guna-drastre 
(You observe the gunas), that is, He sets them in motion merely by 
looking. He Himself, however, is sva-samvid, “You whose identities, 
qualities, and forms are self-manifest" (sva-samvide = sva-prakasa- 
svarüpa-guna-rüpüàya). 

There is another explanation. Although there is a connection with 
the Yàdavas in this way, the connection with Gokula is the most 
important: That is exactly what they say, “Obeisances to You who 
eminently manifest qualities (guna-pradipáya = gunanam prakarsena 
prakasakaya), such as being under the control of prema, and who 
cover Yourself even with the manifestation of such qualities.” 
In other words, gundtma-cchadandya means avrta-nijaisvaryaya 
(Your own godly capabilities and assets are covered), or the sense 
is: gunaih damabhih atmanam ācchādayasi iti tatha tasmai, “You 
cover Yourself with ropes,” due to being bound, at the time of being 
Damodara, with many ropes by Sri Yasoda. Nevertheless: guna- 
vrtty-upalaksyaya, “to You who can be understood (upalaksyaya = 
jrieyaya) through the occurrence of qualities, such as those that were 
perceived in relation to the deliverance of the twin arjuna trees, or 
through the winding of ropes" (guna-vrtti = damnam vartanena) 
which, though many, were insufficient. 

Further: guna-drastre, “to You who were dedicated to repeatedly 
looking out of fear (drastre = bhityà muhur darsana-paraya) only at 
those ropes," as paired with sva-samvide, “You in relation to whom 
there were signals—only at that time, for the sake of stealing fresh 
butter and so on—among His own, the little boys who were His 
companions” (= svesu vayasya-bàlakesu samvidah sanketah yasya). 
This is simply amazing. 


Visvanatha Cakravarti—Since He is satvatam pati, “Obeisances to 
You, who eminently manifest qualities among the Satvatas (guna- 
pradipaya = gunànàm prakarsena prakàsakaya), such as being 
under the control of prema, and in that way You cover Yourself by 
those manifest qualities (gunatma-cchádanaya = prakasitena gunena 
atmacchadanaya),” such as being under the control of prema, in other 
words: avrta-nijaisvaryáya (whose own godly might is concealed). 
With guna-vrtty-upalaksyaya they say: “Nevertheless, Your 
identity is understood by those who know the truth about bhakti." 
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The sense is: gunasya bhakta-vatsalyatisayasya vrttya asadharana- 
sattayà upalaksaya, “You are deducible by the occurrence, the 
uncommon existence, of the quality that is grand care for devotees," 
in other words: svayam bhagavantam vina ko "py evam na bhavatiti 
jfieyaya, “You, who can be understood in terms of: “No one exists in 
this way without the primeval Lord.”” 

Since He is satvatam pati, gunadrastre means: sva-bhaktasya 
gunam eva pasyati na tu dosa-gandham api yah tasmai, “You see only 
the qualities, but not even the scent of a fault, of Your devotees," 
consequently: sva-samvide, “You the realization of whom occurs 
only in Your devotees” (= svesu bhaktesv eva samvid anubhavah 
yasya tasmai). 


Baladeva Vidyabhüsana— "Our respects to You who can be 
understood—as the Lord in person—through the occurrence of 
qualities" (guna-vrtty-upalaksyaya = gunanam vrttya bodhyaya) 
such as being one who bestows felicity to demons that were slain. 


Srinatha Cakravarti—“Obeisances to You. Your qualities are lamps 
(guna-pradipàya = gunah eva pradipah yasya)—they put an end to 
darkness. You cover those, even Brahma and others who have the 
nature of the material modes (gundtma-cchadanaya = gunatmanam 
brahmàdinám api acchadanaya). You are inferrable by the functions 
of sattva-guna and of suddha-sattva (guna-vrtty-upalaksyaya = 
sattvadi-vrttinam upalaksyaya). You do not see a fault (guna-drastre 
= adosa-darsine). And Your knowledge is inherently perfect (sva- 
samvide = svatah-siddha-jfianaya)." 


Madhvacarya—Guna-pradipdya means guna-jfiapakaya (to You 
who hint at the qualities in Nyaya). 


137  Samvidis a synonym of intelligence, understanding; Amara-kosa lists 
the synonyms: buddhi, manisa, dhisana, dhi, prajfia, Semusi, matih, preksà, 
upalabdhi, cit, samvid, pratipat, jňapti (Amara-kosa 1.5.1). Amara Singh also 
says: stri samvij jndna-sambhasana-kriyakaraji-namasu, “In the feminine 
gender, samvid means jfiánam (knowledge, consciousness), sambhàsaná 
(conversation, talk), kriyakara (rules of work; agreement), aji (battle), and 
nàman (name)" (Amara-kosa 3.3.92). 
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Vijayadhvaja Tirtha—“Obeisances to You who subtly make 
one understand sattva-guna and so on (guna-pradipaya = gunah 
sattvadayah tesam jnapakaya), whose svarüpa is situated in Prakrti, 
which is of the nature of the gunas (gundatma-cchadanaya = 
gunatma prakrtih tasyam sthitam svarüpam yasya), whose svarüpa is 
inferrable through the knowledge produced from the senses (guna- 
vrtty-upalaksyaya = gunaih $rotradindriya-janya-jfianaih anumeya- 
svarupaya), who witness the gunas (guna-drastre = guna-saksine), 
and who are self-manifest (sva-samvide = svayam-prakasaya)." 


Vira-Raghava— It was said: “Obeisances to You, the protector of 
the Satvatas, i.e. of those who are surrendered (satvatam pataye = 
asritanam palakaya),” by means of removing undesirables. Now they 
mention the manner of being a protector. “Obeisances to You, who, 
like a lamp, reveal their quality, the knowledge that is dharma." The 
opposite is implied by this as regards those who are not Satvatas; 
that is exactly what they clarify: “You cover the souls, i.e. the jivas 
who are non-Satvatas, with the gunas, i.e. by Maya, which consists 
of the three gunas.” 


Vallabhacarya—He sees qualities. This means: Having noticed 
them, He puts them to use. Sva-samvide signifies svatah samvid 
yasya (You whose knowledge is inherent). 


Siddhanta-pradipa—Sva-samvide means svakiyanam jnanam 
yasmat tasmai (You, from whom those who belong to You have 
knowledge). 


10.16.47 
avyakrta-viharaya sarva-vyakrta-siddhaye | 
hrsikesa namas te ’stu munaye mauna-siline || 


avyakrta-viharaya—whose entertainment is nonmaterial (or whose 
fun is Pradhana); sarva-vyakrta—of the entire material world; 
siddhaye—from whom there is the accomplishment; hrsika-isa—O 
master of the senses; namah—obeisances; te—to You; astu—let 
there be; munaye—who are a sage; mauna-siline—who have the 
nature of silence. 
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hrsikesa! avyakrta-viharaya sarva-vyakrta-siddhaye munaye mauna- 
Siline te namah astu. 


“Let us offer obeisances to You, Hrsikesa, whose entertainment 
is nonmaterial, from whom there is the effectuation of the entire 
material world, who are a Muni and whose nature is to be silent. 


Sridhara Svami—They bow while demonstrating being out of range 
and being inferrable. 

X& avydkrta-viharaya portends: atarkya-mahimne, “You whose 
glories are unimaginable.” 

X&  sarva-vyükrta-siddhaye signifies: sarva-karyotpatti-prakasa- 
hetutvena upalaksana-yogyaya, “You who, as the cause of the 
manifestation of the origination of all effects, are fit for a partial 
indication.” 


They mention another partial indication: “O Hrsike$a," i.e. 
karana-pravartaka (O You who set the senses in motion). Is it 
with the intent to get material sense gratification? No, munaye, i.e. 
atmaramaya (who fully delight in Yourself). Is it under the impulse 
of sadhana (spiritual practice)? Certainly not, mauna-siline, which 
means: maunam atmaramata tat-svabhavaya, “to You, whose nature 
is silence; Your nature is to fully delights in Yourself.” 


Sanatana Gosvami—“Obeisances to You whose pastimes are not 
explained by anyone (avydakrta-viharaya = na vyakrtah kenapi 
vyakhyatah viharah lila api yasya tasmai), that is, they cannot be 
described—for example, in Sri Visnu Purana: anakhyeya-prayojana, 
“O You whose purpose cannot be told” (5.18.52); as paired with— 
and the proof of whom is described by all,” i.e. by those who 
know the scriptures, or by the scriptures (sarva-vyakrta-siddhaye 
= sarvaih Sastra-jnaih sastraih vyakrta nirukta siddhih yasya), since 
everywhere, starting from the scriptures of Nyàya, proving that 
I$vara exists is the first subject matter. 

Or, “You whose entertainment is beyond the material world 
(avyakrta-viharaya = avyakrtah prapancatitah viharah yasya) and 
from whom there is the perfection of the whole world, whose actions 
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are worldly etc. (sarva-vyakrta-siddhaye = sarvasya laukikadi- 
karma-prapancasya siddhaye).” 

Therefore: “O Hrsike$a, that is, O You who impel Your 
own senses for that sake (hrsikesa = tad-artha-nija-sarvendriya- 
pravartaka), obeisances to You, who fully delight in Yourself” 
(munaye = atmaramaya), as paired with amauna-siline (to You 
whose nature is to not remain silent)—by a coalescence of the vowel 
a—either by performing dharma or by enrapturing the gopis. 


Jiva Gosvami—“Obeisances to You, whose entertainment is beyond 
the material world (avyakrta-viharaya = avyakrtah prapaiicatitah 
viharah yasya)—as paired with—and who have a renown 
everywhere as one who is explained, i.e. as one who had those 
various pastimes” (sarva-vyakrta-siddhaye = sarvatra vyakrtena tat- 
tal-lilatvena prasiddhih yasya), or sarva-vyàkrta-siddhaye means: 
sarva-vyakrtasya eva siddhih tat-tal-lila-sadhakatà yasya, “in relation 
to whom there is the perfection of the entire material world, i.e. 
You for whom the world brings about those various pastimes." 
That was said, prapaficam nisprapafico ’pi, “Though You transcend 
the material world, You imitate the material world" (Bhàgavatam 
10.14.37), only because His pastimes are avyakrta (spiritual). With 
hrsikesa, they say this kind of thing happens: 


parinisthito 'pi nairgunya uttamasloka-lilaya | 
grhita-ceta rajarse akhyanam yad adhitavan || 


“Sukadeva said: O Raja-rsi, although I was fully perfect, being 
devoid of the gunas, my mind was possessed by the thought of a 
pastime of Uttamasloka, and so I studied this narrative.” (2.1.9) 


Hrsikesa connotes: svasminn aGtmarama-paryantanam sarvendriya- 
pravartaka, *O You who impel the senses of everyone, up to and 
including dtmaramas, toward Himself." “[Obeisances to You] who 
fully delight in Yourself" (munaye = átmàràamaya), as paired with 
amauna-siline (to You whose nature is to not remain silent), by a 
coalescence of the vowel a, by Him performing pastimes that give 
bliss to the residents of Vraja. 

There is another explanation. *Obeisances to You whose 
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amusements, the deeds of stealing yogurt and milk, were not obvious 
(avyakrta = na vyakta), although the result of those various deeds of 
Yours, including Your consumption of yogurt and milk, etc., were 
explained by everyone (sarva-vyakrta-siddhaye = sarvaih vyakhyata 
siddhih tat-tac-cestà-phalam yasya tasmai) to Your mother and to 
others." What a wonder! And as a result, everyone had priti. That 
is what they say: hrsikesa, which means: sarvendriya-vasi-kari-guna- 
gana (O You whose many qualities bring everyone's senses under 
control). Further on that topic: munaye mauna-siline, that is to say: 
upalambhanaddau munaye mauna-siline, “to You who were a sage 
when there was a reproach and so on and whose nature is to be 
silent." By an outer silence, though He has that kind of know-how 
in His mind, the sense is: “to You who are the form of what was said: 
supratiko yathaste, “He is like a role model" (10.8.31). On account 
of other meanings in this pair of verses, this statement is stated in a 
concealed way by Kaliya's wives, who were in awe of Him being the 
Almighty. 


Krama-sandarbha—Avyakrta-viharaya means prapaiicatita-lilaya 
(to You, whose pastimes transcend the material world). 


Visvanatha Cakravarti— They say: “You, Lilà-purusottama, have 
a superior /ilà-màdhurya (sweetness of pastimes).” Avyakrta- 
vihadraya means: “to You whose entertainment is not material—or 
is not derived due to being indescribable.” Alternatively: na vyakrto 
vivahdadi-vyapara-rahita eva vihàro yasya (whose entertainment is 
devoid of functions such as marriage). 

Sarva-vyakrta-siddhaye means: sarvesam bhakta-visesanam eva 
vyakrtanam tat-sevocita-visistakrtinam siddhih yasmat tasmai, “to 
You, from whom all the special devotees, whose forms are special 
and are suitable for serving Him, have perfection.” Therefore: 
hrsikesa, “O You who attract all the senses of the devotees.” 

“Obeisances to You who are a sage, an atmarama, to those who 
are devoid of bhakti," therefore: mauna-siline, *You do not say 
anything" when they request what they desire for themselves. That 
is, ^You give them neither joy nor the cessation of their suffering." 


Baladeva Vidyabhüsana— Sarva-vyàkrta-siddhaye means: sarvesam 
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vyakrtanam nàma-rüpinàm mahad-adinam prthivy-antanam siddhih 
yatah tasmai, “to You, from whom there is the effectuation of 
everything that has a name and a form, beginning from mahat-tattva 
and ending with earth." *O Hrsike$a, obeisances to You who are a 
Muni, i.e. Kapila, Devahüti's son, and whose nature is to be silent: 
You didn’t say anything even to Brahma, who had a conceit.” 


Srinatha Cakravarti—Avyakrta means aprakrta (transcendental). 
Moreover, “Even with this much of a praise You don’t say anything. 
You remain like a sage, therefore: mauna-siline munaye namah. 
That was said: maunam caivasmi guhyanam, “Of mysteries I am 
silence" (Bhagavad-gita 10.38). The gist of hrsikesa is: “You inspire 
us to speak, so why don’t You express approval?” 


10.16.48 
paràvara-gati-jfiaya sarvadhyaksaya te namah | 
avisvaya ca visvaya tad-drastre ’sya ca hetave || 


para—of superior entities; avara—of inferior entities; gati— 
the movements (or the destinations); jfiaya—who know; sarva- 
adhyaksáya—who are the supervisor of all; te namah—obeisances 
to You; avisvaya—who are not the world; ca—and; visvaya—who 
are the world; tat-drastre—who are the witness of it; asya—of this 
world; ca—and; hetave—who are the cause. 


paravara-gati-jfiaya sarvadhyaksaya avisvaya ca visvaya tad-drastre 
asya ca hetave te namah (astu). 


*Obeisances to You, who know the movements of superior entities 
and of inferior things, who supervise everything, who are not the 
world, who are the world, who observe it, and who are its cause. 


Sridhara Svàmi—Why does He keep silent? paràávara-gati-jiiáya, 
“Obeisances to You who are never stuck as the knower of the 
movements of coarse things and of subtle things—and also—who are 
the presiding deity of all (sarvadhyaksaya = sarvasya adhisthatre)"— 
why is this?—in whom the world does not exist, that is, who are 
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the limit of the negation of it (avisvaya = na visvam yasmin, tan- 
nisedhavadhaye), and who are the world: You are the basis of the 
sheer illusoriness of it (or who are the locus of its modifications) 
(visvaya ca = tad-vivartadhisthanaya)—and moreover—who are the 
witness, the denial of the wrong superimposition [of the world on 
Brahman like seeing a snake in the place of a rope] (tad-drastre = 
adhyasapavada-saksine)—and also—who are the cause, by avidya 
and by vidya, of the wrong superimposition of the world [unto 
Brahman] and of the denial of it respectively (asya ca hetave = 
visvadhyásasya tad-apavádasya ca avidya-vidyabhyam hetave).” 

Alternatively, *to You who are not the world, meaning You are 
devoid of the condition of visva (wakefulness), taijasa (dream) and 
prajna (deep sleep) (avisvaya = visva-taijasady-avastha-rahitàya); 
who are the world, i.e. You have those various conditions as Your 
svamsas, by Maya (visvaya ca = máyayà svamsaih tat-tad-avasthaya); 
and who are the witness of the existence of and of the absence of 
those conditions (tad-drastre = tāsām avasthanam bhavabhava- 
sáksine)." The rest is the same. 

Therefore, *Obeisances to You, whose aisvarya is unexcelled 
due to being sarva-gati-j/ia (the knower of the movements of all), 
being sarvadhisthatr (the presiding deity of all), being atmarama, 
and so on.” 


visesanair asankirnaih pafica-paficasatà natah | 
ahi-stribhih prasanno vas tasam iva bhaved dharih || 


*Hari, who was bowed to with fifty-five adjectives, which are not 
disorderly, by the serpent's women, became pleased with those 
ladies." 


Sanatana Gosvami—‘“Obeisances to You, who know the truth, 
characterized by auspiciousness and nonauspiciousness (gati = 
subhasubha-laksanam tattvam), of elevated beings and of lowly things 
(para = paranam = utkrstanam) (avara = avarànàm = nikrstanam)— 
as paired with sarvadhyaksaya—and who are the master of elevated 
beings and of lowly things (sarvadhyaksaya = paranam avaranam 
ca svamine).” Being the controller even of lowly things, which are 
worthy of being disregarded, is amazing. 


Chapter Sixteen 279 


“You are devoid of the condition of visva (wakefulness), taijasa 
(dream), and so on (avisvaya = visva-taijasady-avasthà-rahitàya)—as 
paired with visvaya—and accept those various conditions (visvaya 
= tat-tad-avastha-svi-karine). You witness those various conditions 
(tad-drastre = tat-tad-avasthanam saksine)—as paired with asya 
hetave—and are their cause (asya hetave = tat-tad-dhetave).” 

Although there are many other diverse contradictions and 
so on in the Lord, nonetheless these ones that are mentioned are 
well-known and most of them are established in the scriptures. 
Also because of literary ornaments such as virodha (semblance 
of a contradiction), only the topmost glory is the culmination. 
Additionally, this is godhood, a vast ocean in which all contradictions 
dissolve like so many various currents, because although the 
attributes of Brahman, such as being nirguna and being nirvisesa, 
and the attributes of the material world, which is illusory, such as 
being saguna and being savisesa, are mutually contradictory, all of 
them easily merge in the Lord, in terms of Him being saguna and 
savisesa even in being nirguna and nirvisesa, and Him being nirguna 
and nirvisesa even in His being saguna and savisesa, since His body 
is dense sat-cid-ananda. This is the state of being Para-Brahman, and 
that cannot be known by logic. It can be understood through many 
acts of His grace. The designation of godhood, being ‘Bhagavan’, is 
the state of being Paramesvara, and this has been expounded in the 
uttara-khanda ot Sri Bhagavatamrta. Consequently the drift is: This 
punishment of him, who has taken shelter of Sri Vrndavana and is 
most worthy of being favored, by Him who is a locus of unlimited 
contradictions is fitting. 


Jiva Gosvami—The reason His pastimes of that kind are 
unconjecturable is: parávara-gati-jfíaya, ^ You know the truth about 
the high beings and the lowly things due to being their Soul." Still, 
“You are the overlord of everyone at this time (sarvadhyaksaya 
= samprati sarvesam adhyaksáya)." Moreover, “in You the world 
does not exist (avisvaya = na vidyate yatra visvam yatra tasmai). 
Nevertheless: visvaya, “You are the world." 

Thus, being one whose potencies are inconceivable is only in 
terms of being the locus of all contradictions, and because of that 
there is aisvarya. Therefore the gist is: On account of being the place 
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of contradictions of particulars, a favor to him is proper though he 
deserves to be punished. 


Visvanatha Cakravarti— Therefore, “Obeisances to You, who 
know what is to be attained by devotees, who are elevated, and 
by nondevotees, who are lowly (paràvara-gati-jfiaya = paresam 
avaresam ca pràpyam janate) (paresam = utkrstanam bhaktanam) 
(avaresam ca = nikrstanam abhaktanam ca), who are the supervisor 
of all (sarvadhyaksaya)—on account of being the supervisor of 
all results; the sense is: “who, having known, give a result that is 
suitable to those respective ones.” 

Though You are the giver of the results of karma, You have 
no connection with karma, because: avisvaya, “You are beyond the 
material world (avisvaya = prapaficátitaya)." Still, by the potency 
named Maya: visvaya, “You are the world; You, in time, look at 
the world to create the world (tad-drastre = samaye visvam srastum 
tasya visvasya drastre)—and in that exact same way—look at the 
world, either to make Pradhana, the cause of the world, conscious 
or to make Pradhàna undergo transformations (asya ca hetave 
= visvasya hetum pradhanam ca cetayitum vikarayitum và tasya 
drastre)." The dative case in hetave takes place by the rule that 
begins: kriyarthopapadasya (Astadhyàyi 2.3.14).'°8 


Baladeva Vidyabhüsana— "Obeisances to You, who know what is to 
be attained (gati = prapya) by the jfianis and by the karmis, who are 
the controller of all results (sarvadhyaksaya = sarvesam phalanam 
svamine), such as liberation and heaven—the sense is: “You give 
the respective results in accordance with the respective means of 
accomplishment"—; in whom the world does not exist (avisvaya = na 
visvam yasmin tasmai)—in other words, “You are untouched by it,” 


138  Jiva Gosvami’s equivalent sūtra is: tumv-anta-kriyantare gamye 
tat-karmanas caturthi, “When another action, which ends in tum[u] (an 
infinitive), is understood, the dative case is used after the karma of that 
action” (Hari-namamrta-vydkarana 681). Thus Visvanatha Cakravarti 
changes hetave to hetum (the karma, the object) and supplies either 
cetayitum (to make conscious) or vikàrayitum (to cause transformations), 
and moreover he carries forward tad-drastre, which, as he indicates, is 
signified by the word ca. 
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still—who entered in the world (visvaya = tad-antah-pravistaya)— 
by the etymology of it: visati ? (he enters), because of a previous 
statement: etad i$anam isasya, and so on, “This is the godhood of 
God: [Though He is in Prakrti, He is not connected with her gunas, 
which are always situtated in Him]” (Bhagavatam 1.11.38)—and 
who sees it in order to make Pradhana, the cause of the world, 
undergo transformations (tad-drastre ’sya ca hetave = visvasya hetum 
pradhanam parinamayitum tad-drastre),” from the passage of Sruti: 
sa iksata lokan nu srjà iti, “He glanced, and thought: “I should create 
the worlds” (Aitareya Upanisad 1.1.1). The dative case in hetave is 
by the rule: kriyarthopapadasya (Astadhyayi 2.3.14). 


Srinatha Cakravarti—A visvaya means visvatitaya (who transcend 
the world). Regarding visvaya, not being a sarvanama is poetic 
license.!^? 


Madhvacarya—Avisvaya means jivebhyo 'nyasmai (to You, who are 
different from the souls). It is said in Matsya Purana: 


Sariresu pravistatvad visvo jiva udiryate | 
jivasya tad-adhinatvad visvo visnur iti smrtah | 
tasyotpatty-adi-hetutvad visva-hetus ca kirtyate || 


*Since the souls enter in bodies, visva (**he enters") is expressive of 
a soul. Because a soul is subordinate to Him, visva is Visnu. This is 
remembered from the tradition. On account of being the cause of 
the origination of it, and so forth, He is also glorified as the cause of 
the world.^'^! 


139 The verbal root vis pravesane (6P) (to enter). The word visva is made 
by Unadi-sütra 1.151, where the commentary explains: visati sarvatra sa 
visvah. visvam jagat, *Visva (in the masculine) is he who enters everywhere. 
Visvam means jagat.” 

140 As Baladeva Vidyabhisana indicated, if this word visva is a name, it 
is not a sarvanama. Jiva Gosvàmi explains: sarvadih krsnanamakhyo gauna- 
samjñe vinà bhavet, “The words sarva and so on are called krsnanamas, but 
not when they are secondary (e.g., at the end of a bahuvrihi compound) or 
when they are names” (Hari-namamrta-vydkarana 230). 

141 In this verse, the word visvah denotes the derivation in the masculine 
gender (ref. Vaisnavanandini), whereas visvam means ‘world’ and ‘entire’: 
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Siddhanta-pradipa—“Obeisances to You, who know the paths 
of those who strive for liberation and the path of those who seek 
material sense gratification, who are the presiding deity of all, who 
are nondifferent from the world (visvaya = visvabhinnaya)—since 
an effect exists in potential in its cause—and who are different from 
the world (avisvaya = visva-bhinnaya)." 

“But shouldn't it be said that being the cause of the world 
relates to Pradhana and so on?" In this regard, since something 
that does not see cannot be the cause of the world, ^The overseer 
of the world, who is well-known in passages of Sruti such as: tad 
aiksata bahu syàm, “Brahman (Visnu) saw. “I shall become many”” 
(Chandogya Upanisad 6.2.3), is You, the cause of the world," thus 
they say: tad-drastre ’sya ca hetave.On that topic, the sütra “iksater 
nàsabdam" (God is not inexpressible, because of the fact of seeing) 
(Vedanta-sütra 1.1.5) should be examined.'” 


Anvitartha-prakasika—Visvaya | means  viSva-riipdya. The 
repetition (ref. verse 41) is because of being under the control of 
either prema or consternation. It should be understood in the same 
way elsewhere too. 


10.16.49 
tvam hy asya janma-sthiti-samyaman prabho 
gunair aniho "krta-kala-sakti-dhrk | 
tat-tat-svabhavan pratibodhayan satah 
samiksayamogha-vihara ihase || 
upajati (12) 


tvam hi—only You; asya—of this [universe]; janma-sthiti- 
samyaman—the origination, continuation, and withdrawal; 
prabho—O Almighty; gunaih—by means of the modes of nature; 


visvam tu Sunthyam bhuvana-krtsnayoh, “Visvam means dry ginger; world; 
and all” (Hema-kosa 2.541). 

142 Sankaracarya says the sūtra means: “Pradhana, which is devoid of 
transcendental sound, is not the cause of the universe, from seeing in the 
Upanisads that Brahman is the cause," and Baladeva Vidyàbhüsana says: 
*Brahman is not inexpressible with words, from seeing that Brahman is 
discussed in the scriptures." 
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anihah—[Y ou] who are desireless (or actionless); akrta—unmade; 
kala-sakti-dhrk—who have the potency called Time; tat-tat- 
svabhavan—the various natures; pratibodhayan—in order to arouse; 
satah—|[at pradhana] which was existing; samiksaya—by glancing; 
amogha-viharah—whose pastime is not in vain; ihase—Y ou do. 


prabho! tvam hi anihah (api) asya (visvasya) janma-sthiti-samyaman 
gunaih ihase. (tvam) akrta-kdla-sakti-dhrk (praninam)  tat-tat- 
svabhavan pratibodhayan satah (pradhanasya) samiksaya amogha- 
viharah (asi). 


Visvanatha Cakravarti— 

prabho! tvam (satah pradhanasya) samiksayà asya (vi$vasya pürva- 
kalpante tatra eva linasya) tat-tat-svabhavan (ghoratvadin) satah 
pratibodhayan janma-sthiti-samyaman gunaih (raja-adibhih) thase. 
(vastutah tu tvam) anihah akrta-kala-sakti-dhrk amogha-viharah 


(asi). 


*O Almighty, though You are actionless, You bring about via the 
gunas the origination, continuation, and annihilation of the world. 
By glancing at existent Pradhana to arouse the various natures of 
living beings, You, the wielder of the Time potency, which is not 
made, have an amusement that is not in vain. 


Sridhara Svàmi—A fter satisfying the Lord by offering obeisances 
and by sanctioning the punishment in that fashion, they petition 
with this idea in mind: *What offense of living beings, who are 
subordinate to You, is there?" “Only You (tvam hi = tvam eva) 
make (akrta = akaroh) the origination and so on of the world (asya 
= lokasya), and after that You play (ihase = kridasi) while arousing 
various natures, such as being dreadful, that were existing as the 
form of predispositions (tat-tat-svabhavan satah = tàn tàn samskara- 
rüpena satah svabhavan).” 

Or the syntactical connection is: asya janmddims tvam ihase, 
“You make the origination and so on of the world,” and akrta is 
part of the compound: akrta-kala-sakti-dhrk, which modifies tvam 
as follows: akrtà anddih ya kala-saktih tam dharayati iti tatha, “You, 
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who bear the unmade, i.e. beginingless, potency called Time." The 
rest is the same. 


Sanatana Gosvami— "Isn't it that this offender deserves to be 
punished?" They respond in five verses. “O Lord of all (vibho!9 = 
sarvesvara)! Only You (tvam hi = tvam eva), make (ihase = karosi) 
the origination and so on by rajo-guna and so on, though You are 
indifferent to those three processes (anihah = tad-anapeksah api). 
You arouse the various natures, which already existed before 
(satah = pürvatah eva vartamanan)—this means any wongdoing 
is repudiated—by a mere look,” or else with a high expectation 
(samiksayà = drsti-matrena, paramapeksaya và). 

For what purpose? In consideration of this, they say amogha- 
viharah (Your pastimes are not futile), meaning His deeds are 
always conducive to entertainment. Or, with amogha-viharah they 
say: “Your fun that is the form of arousing those natures cannot be 
impeded by anyone,” because: akrta-kala-sakti-dhrk, “You bear the 
Time potency, which is inherent" (= svabhavika-kala-sakti-dhrk), 
since even Brahma and others cannot transgress Time. 


Jiva Gosvami—“What’s his fault? The fault is Mine. I, the Lord, 
gave his condition of being a snake." Suspecting this, they respond 
in five verses. “O Lord of all (vibho = sarvesvara), You make (ihase 
= karosi) the origination, etc. In truth, You are simply void of 
those desires (anihah = tat-tad-abhilasa-stinyah eva). But isn’t that 
contradictory? Hence they say: “By glancing (samiksayda) at the 
sadhaka-bhaktas who were existing, i.e. those who pertain to the 
ancient kalpa and were merged in Prakrti,” in other words, “with 
a glance at Prakrti that was done just to see them after awakening 
them,” because Padma Purana states: mad-bhaktanam vinodartham 
karomivividhah kriyah, “Ido diverse actions to delight My devotees.” 
The gist is: That might happen to others as well, concomitantly. 
“While arousing, with the Time potency, which pertains to Your 
nature, the subconscious impressions of ancient actions (svabhavan 
= pracina-karma-samskaran), partially indicated by the gunas 


143 The reading vibho is also seen in the BBT's and in Bhaktisiddhanta 
Sarasvati’s editions of Bhágavatam. Sridhara Svami’s reading is prabho. 
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(gunaih = gunaih upalaksitan)...” The drift is: “Therefore, what was 
done in that way is the fault only of this karma, not Yours," from the 
logic in: i$varas tu paryanya-vad drastavyah, “God should be seen as 
a cloud (impartial)"!^ 


Visvanatha Cakravarti—In case He were to say, “After making 
Pradhana both endowed with consciousness and transformed by 
My creating, what is My result?”, they say: “While arousing various 
natures, such as being dreadful, that were existing as the form of 
predispositions (tat-tat-svabhavan satah = tan tan samskara-ripena 
satah svabhavan), of the world—which had merged in Pradhana at 
the end of the previous kalpa—by glancing at Pradhana, which was 
existing, You make (ihase = karosi) the origination and so on by 
rajo-guna and so on—from the figurative superimposition on You 
of the gunas being the doers. In truth, however—You are anihah 
(actionless, desireless), You bear the unmade potency called Time 
(akrta-kala-sakti-dhrk = akrtà ksanadih ya kala-saktih tam dharayati 
iti sah), and in that way Your pastime, the form of a glance in the 
direction of Pradhana, is not in vain (amogha).” 


Baladeva Vidyabhüsana—Now, while illustrating in five verses 
that He is merciful, they request that their husband be protected. 
“What result do I have by transforming Pradhàna, and so on?" 
In that regard they say, *While arousing various natures, such as 
being dreadful, of the world—which had merged in Pradhàna at the 
conclusion of the previous kalpa—by glancing at Pradhana, which 
was existing, You make (ihase = karosi) the origination and so on by 
rajo-guna and so on." 

Akrta-kala-sakti-dhrk means:  akrtàm | nityam — kala-saktim 
dharayasi iti sah (You, who have the Time potency, which is 
unmade, i.e. eternal). Anihah denotes: visva-sargadi-phalasya tha- 
sünyah (You are void of the desire for the result of issuing the world, 
etc.). “In that case, engagements such as glancing at Pradhana 
and making her undergo modifications are useless to Me.” They 
respond: amogha-viharah. “Your pastime, the form of that, is fruitful 


144 This is also stated in Paramatma-sandarbha 105 as a reiteration of 
Vedanta-sütra 2.1.34 regarding the impartiality of the Lord in creating. 
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(amogha = saphala) since it is for the sake of the souls’ enjoyment 
and so on."!^ 


Madhvacarya—It is said in Prakasa-samhita: 


hareh svarüpa-saktir ya kala-saktir udiryate | 
sada sarva-gunatmatvad durgavapya varā tv atah || 
sarva-samhara-karitvad vayuh sarvasya jivanat | 
kalabhimaninav etau durgà vayus ca kirtitau || 


“The Time potency is Hari's internal potency because it includes all 
qualities. This potency is known as Durga because of the difficulty 
of achieving her benediction, and because of being the cause of the 
annihilation of everything. It is also known as Vayu because of giving 
life to everything. Thus, both Durga and Vayu identify as Time." 


Vallabhacarya—Amogha means na vyartha (not useless). 


Anvitartha-prakasika—Anihah signifies iccha-rahitah api (though 
You are desireless) (or although You do nothing). In Svami’s first 
explanation: tvam asya janmády akrta, the third person is poetic 
license (the form that matches the gloss akaroh is akrthah). 


10.16.50 


tasyaiva te 'müs tanavas tri-lokyam 

Santa asanta uta müdha-yonayah | 
santah priyās te hy adhunavitum satam 
sthatus ca te dharma-paripsayehatah || 


(indra-vamsa) 
(the first line is irregular) 


145  Baladeva Vidyabhisana wrote: “Only /ila, nothing else, is the cause 
for Creation and so on. The author of Vedanta-sütra stated: loka-vat tu lila- 
kaivalyam, “But Creation is a mere pastime like what is seen in the world” 
(Vedanta-sütra 2.1.33)" (Vaisnavanandini 10.2.39). Moreover, another 
reason the Lord's pastime of Creation is fruitful is that He has manifest 
pastimes in the universe. This is illustrated in Bhagavatam 10.14.21-22. 


Chapter Sixteen 287 


tasya eva te—[are] You who are that same one (whose pastimes are 
not in vain); amüh—those; tanavah—bodies; tri-lokyam—in the 
group of three worlds; santah—peaceful; asantah—not peaceful; 
uta—even; müdha—are stupid; yonayah—whose species (or 
wombs); santah—the peaceful ones; priyah—[are] dear; te—those 
ones; hi—only; adhuná—now; avitum—to protect [the righteous]; 
satam—of the righteous; sthatuh—who stay; ca—and; te—to You; 
dharma—the religious principles; paripsaya—with the desire to 
protect; ihatah—who are proceeding. 


tasya (jagat-kartuh, amogha-viharah iti pürvokta-laksanasya và) te 
eva tri-lokyam (vartamanah) amüh (sarvah) tanavah santah asantah 
müdha-yonayah uta (bhavanti, tathapi) satam  dharma-paripsayà 
ihatah (tàn satah) avitum sthatuh ca te adhunà te santah hi priyah 
(bhavanti). 


* All bodies—whether the species is peaceful, unpeaceful, or dull—in 
the three worlds belong only to You. Now only those peaceful ones 
are dear to You, who are proceeding with the desire to safeguard 
the religious principles of the righteous and are staying to ensure 
protection. 


Sridhara Svami—“Therefore those bodies (tanavah)—which are 
implements of entertainment, by the derivation: tanyante (they are 
being expanded)—belong only to You (tasyaiva te = tasya tava eva). 

Still, now the peaceful ones are dear to You.” Why? “They are 
proceeding (ihatah = pravartamanasya) with the desire to safeguard 
(paripsaya = paripdlanecchaya) the religious principles of the 
righteous—and consequently—and stay to protect them (avitum 
sthatuh = tan avitum sthitasya).” 


Sanatana Gosvami— 7ri-lokyàm signifies: tri-lokyam vartamanah 
sarva eva (all of them which exist in the three worlds). Asantah 
means ghorah (dreadful); uta means api: müdha-yonayo "pi (even 
those whose species is stupid). Hi is used in the sense of either hetu 
(because) or niscaya (certainly). 

The phrase satam dharma-paripsaya means “with the desire 
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to safeguard—or with the desire for the all-around perfection 
of (paripsaya = paripálanecchayá, paritah siddhicchayà va)—the 
dharma (natural duty) of the Vaisnavas: bhakti." The pronoun te 
(they) can also mean vraja-janah (the people of Vraja). 


Jiva Gosvami— Because there is equality in this way, therefore..." 
they speak this verse. Hi has the sense of niscaya (certainly): 
"Specifically, however, now the peaceful ones" and so on. The 
substance is: “In that way also, You, who favor this kind of scoundrel, 
have the topmost compassion." 


Visvanatha Cakravarti—In case He were to ask, “With what 
intention do you praise Me?”, they say: “Those bodies, which are 
peaceful and so on, belong to You, whose characteristics were 
mentioned (tasyaiva = pürvokta-laksanasya) and whose form is 
the world, on account of being the cause of the world. The drift is: 
“Since only You arouse the three types of natures, how can Kaliya, 
whose nature is dreadful, relinquish cruely, his nature?” (The rest is 
the same as the second paragraph in Bhavartha-dipika.) 


Baladeva Vidyabhüsana— Santàh (peaceful) means sattvikah 
(of the mode of goodness); asantah (not peaceful) means ghorah 
(dreadful), that is, rajasyah (of the mode of action/ passion), and 
müdha-yonayah means tamasyah (of the mode of ignorance). Ihatah 
should be in the atmanepada: ihamanasya. 

"Since this Nàga is unable to relinquish his cruel nature, which 
was fashioned by You, by himself, that relinquishment will occur 
only by Your mercy." 


Madhvacarya— 1t is said in Prakāśa-samhitā: 


sukhantam prapnuyur yasmad devah santa udahrtah | 
asanta manusah proktà vimüdhà āsurā matah || 


“Since the gods obtain the end of happiness, they are exemplified as 
peaceful. Nonpeaceful entities are said to be the humans. The dull 
beings are the demoniac ones." 
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Anvitartha-prakasika—Hi has the sense of avadharanam (re- 
striction: only): santah eva (only the peaceful ones). 


10.16.51 
aparadhah sakrd bhartra sodhavyah sva-praja-krtah | 
ksantum arhasi santatman müdhasya tvam ajanatah || 


aparadhah—an offense; sakrt—at once (or once); bhartra—by 
the maintainer; sodhavyah—should be tolerated (or forgiven); 
sva-praja-krtah—done by his own people; ksantum—to tolerate 
(or to forgive); arhasi—You deserve (a polite way of expressing 
the imperative tense); Santa-àtman—O You who have a peaceful 
nature; müdhasya—of [his] who is foolish; tvam ajanatah—who does 
not understand You. 


santatman! aparaddhah bhartra sva-praja-krtah sakrd sodhavyah 
(bhavati. tvam) tvam ajanatah müdhasya (kaliyasya aparadham) 
ksantum arhasi. 


* At least once, an offense perpetrated by a dependent should be 
forgiven by the master. O You who are peaceful by nature, kindly 
pardon his offense. He is dull and does not understand who You are. 


Sridhara Svami— "Therefore an offense, which is doing what is 
unpleasant to You, should be forgiven." 


Sanatana Gosvami—Here they say: “However, this offense deserves 
to be forgiven by You." The syntactical connection is: bhartrà sva- 
praja-krto ’paradhah sakrd api sodhavya eva, “The offense done 
by the provider's own dependent (sva-praja-krtah = svasya prajaya 
krtah) (prajaya = posyena) must at once be forgiven by the provider 
(bhartra = posakena).” “Therefore please forgive.” With the 
vocative Santatman, they say: “And specifically, Your forgiveness 
is indeed appropriate, since You have a peaceful nature (aátmà = 
svabhava).” Then they say, “And moreover, his offense must be 
forgiven”: müdhasya means tamo-jati-svabhavena jfiana-hinasya (of 
him who is devoid of knowledge, due to the nature of a species in the 
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mode of darkness), and in addition: tvam ajanatah, in other words: 
tvad-adbhuta-liladina tvam jňātum asaknuvatah (him who is unable 
to know You by Your amazing pastimes, etc.). 

There is another rendering: sakrd api yah bhartà tena api, *even 
by somebody who was a provider one time." The idea is: “You, 
however, are the eternal Lord, by being the Creator and so forth. 
In addition, we jivas are just servants, so our offense, even repeated 
ones, deserve to be forgiven by You." 


Jiva Gosvami—(Additions are underlined. Here they say, 
"Therefore it deserves to be forgiven by You." The syntactical 
connection is: bhartra sva-praja-krto 'paradhah sakrd api sodhavyah, 
"The offense done by the maintainer's own dependent deserves 
to be forgiven (sodhavyah = sodhum yogyah) at once by the 
maintainer," who is equal to a father on account of being a provider. 
“You however, should forgive anyway since You are santatma. He, 
however, is devoid of knowledge, due to the nature of a species in 
the mode of darkness (müdhasya = tamasa-jati-svabhavena jfiana- 
hinasya) and on top of that he is is unable to know You even by 
seeing Your amazing pastimes, etc. (tvam = tvad-adbhuta-liladi- 
darsanena api tvam jňñātum asaknuvatah).” Alternatively: sakrd api 
yah bhartà tena api, “even by one who was a maintainer once.” “But 
You are the eternal Lord, by being the Creator and so forth. What 
more is there to say?” 


Visvanatha Cakravarti—His offense was that he did wrong to 
peaceful beings; that offense should be forgiven at once. The gist is: 
“He got his lesson by being punished. Should he again commit an 
offense to peaceful people who belong to You, then this one should 
not be forgiven.” 

Regarding ksantum arhasi (please forgive), the repetition of 
the meaning is suggestive of an extreme mental agitation. The word 
aparadham (the offense) should be added to ksantum. “santatman” 
(O You who are peaceful by nature) is the reason for being a 
forgiver, and *müdhasya ajanatah” (of the fool, who did not know) 
is the reason for being shown forgiveness. 
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10.16.52 
anugrhnisva bhagavan pranams tyajati pannagah | 
strinàm nah sadhu-socyanam patih pranah pradiyatam || 


anugrhnisva—please show mercy; bhagavan—O Lord; pranan— 
his life airs; tyajati—is giving up; pannagah—the serpent; strinam 
nah—to us, women; sadhu-socyanam—who are fit to be pitied by 
the righteous; patih—[our] husband; pranah—who is [our] life force; 
pradiyatam—should be bestowed. 


bhagavan! (tvam) anugrhnisva. (sah) pannagah (svasya) pranan 
tyajati. strinam nah sddhu-socyanam patih (asmakam) pranah 
pradiyatàm. 


“Be merciful, Lord! He is abandoning his life airs. Our husband, our 
life force, should be bestowed upon us. We are women who deserve 
the pity of saintly persons. 


Sanatana Gosvami— What need be said? “You should pardon 
him,” and so here they say: “Only mercy should take place.” 
Why? bhagavan, which means: parama-dayalo (O supremely 
compassionate one). Or the sense is: sarvajfia. This means: “You 
know the glory of Your compassion and the might of Your Maya, 
hence You also know the humility of us jivas." The significance is: 
“Your certainly remember Your promise beginning: tac cavilambena, 
“and that, without delay." 

With pranan (life airs) they illustrate the state of being pained. 
With strinam they say: “Alas, a compassionate act should not be 
done to us? It is necessarily appropriate to be done to us.” “We 
women are pitiable by saintly persons (sadhu-socyanam = sadhubhih 
Socyanam),” because of independence, only due to gender. Thus a 
high humility is shown. “The husband, our life and soul (pranah 
= jivanam), should be given eminently and in such a way that his 


146 Perhaps the reference is Bhagavad-gita 12.7: tesam aham samuddharta 
mrtyu-samsara-sagarat, bhavami na cirat partha mayy avesita-cetasam, 
“Partha, for those whose minds are engrossed in Me, before long I uplift 
them from the ocean of transmigration, which is connected with death.” 
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body is not bruised (pradiyatàm = prakarsena sariraksatatvadina 
ca diyatam).” Or sádhu (well) is an adverb. The sense is: punar- 
anaparàdhatvádi-sampádanena (by the effectuation of not being a 
repeat offender). 


Jiva Gosvami—(The commentary is the same except for this:) With 
pranan (life airs) they say: “Pardon him without delay." Or the 
significance is: “Certainly, You remember Your promise: annam 
hi praninam pràna artanam saranam tv aham, “Life force is the 
food of living beings, but I am the shelter of those who are pained” 
(11.26.33) and so on. 


Visvanatha Cakravarti— "The medicine for him was well made: the 
disease went away. However, to make the rest of the malady go far 
away, I should give him seven or eight more kicks. His heads should 
decide which ones will take the hits. I'll give them time to reach a 
consensus." They respond: *Be merciful! That offense whatever is 
left of it should be terminated only with the nectar of compassion, 
not with the punishment that is like drinking an acrid remedy, since 
he is now giving up his life airs." *Let him give up his life. What's 
the use of this body of a snake, which is badly spoken of? After this 
he will be a devotee of Mine and will have an effulgent body." They 
answer with strinam. “When we beautiful women will have become 
widows, some other sinful snake will become lusty by force. For this 
reason, now only he is the life force of us who deserve to be pitied; 
that is, he is becoming an abode of love: he is similar to our life 
force, since being a Vaisnava has arisen in him." 


Baladeva Vidyabhüsana— "The rest of the fault is to be removed 
with five or six kicks, if this meets your approval..." They reply: 
“Be compassionate!" The drift is: That remainder will go away only 
because of mercy. *He is relinquishing his life airs—because of 
those kicks." *But why are you, who said all this, so interested about 
the life of that scoundrel?” They respond with strinam and the rest. 
“He, a husband, should be given to us women (strinam nah patih 
pradiyatam = stribhyah asmabhyam ayam patih diyatàm)." The 
sense is: “He is related to us because now he is surrendered to You.” 

How are the women? sadhu-socyanam. “Should he die, we 
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would become ugly widows, and so we would be fit to be pitied 
(Socyánüm) by Sesa-deva and others (sádhu = sadhubhih = Sesa- 
devadibhih).” The idea is this does not appeal to Sesa. 


10.16.53 
vidhehi te kinkarinam anustheyam tavdajnayad | 
yac chraddhayanutisthan vai mucyate sarvato bhayat || 


vidhehi—enjoin; te kinkarinam—by [us] Your maidservants; 
anustheyam—what should be done; tava ajfiaya—by Your order; 
yat—because; sraddhaya—with faith; anutisthan—[one who] is 
carrying out; vai—indeed; mucyate—is freed; sarvatah—of all; 
bhayat—from fear. 


(yat) te kinkarinam (asmakam) anustheyam (asti, tvam asman tad) 
vidhehi, yat vai tava ajfiaya $raddhayà anutisthan (janah) sarvatah 
bhayād mucyate (iti). 


“Tell us, Your maidservants, what we should do, since one who is 
faithfully carrying out actions by Your order is freed from all fear.” 


Sridhara Svàmi—In case He were to reply: “In favoring you, others 
will die,” in this verse they say, “That is not true.” The gist is: “By 
Your order we shall not eat living beings.” 


Sanatana Gosvami—The syntactical connection is tavājňayā yad 
anustheyam, “Tell us what is to be carried out by Your order.” Or 
"tavajfiayà" is connected with the next sentence: “Moreover, we, 
who will have gone to our previous place after abandoning this lake 
by Your order, will have no fear of Garuda": That is what they say 
in the second half of the verse, “because (yat = yasmat) one who is 
doing an action (anutisthan = karma kurvan) by Your order..." Or 
yat denotes yad anustheyam (which action to be carried out). Vai 
(indeed) has the sense of prasiddhi (renown). Sarvatah means either 
sarvasmád api (from all) or sarvatra api (everywhere/ at all times). 
Or, in regard to “sarvato bhayad mucyate" (freed from all fear), only 
the attainment of Vaikuntha is meant. 
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Jiva Gosvami—(Additions are underlined.) The syntactical 
connection is: tavājňayā yad anustheyam, tat kinkarinam vidhehi, 
“Order us, Your maidservants (kinkarinam vidhehi = kinkarih prati 
samadisa), what is to be carried out by Your order.” Or: tavajfiayaiva 
te kinkarinam anustheyam, “Order what is to be carried out by us, 
Your maidservants, i.e. saintly women (te kinkarinam = satinam 
asmakam), only by Your order." The syntactical connection of 
“tavajnaya” is done with the next sentence: “because (yat = yasmat) 
one who is doing an action (anutisthan = karma kurvan) by Your 
order...” Alternatively, yat denotes yad anustheyam (which action 
that is to be carried out). Vai has the sense of prasiddhi (renown). 
Sarvatah means either sarvasmád api (from all) or sarvatra api 
(everywhere / at all times). Or, in regard to “sarvato bhayad 
mucyate," only the attainment of a planet of the Lord is meant. 


Visvanatha Cakravarti— "Fine. He, your husband, is given to 
all of you, but what I instruct should be done." In this verse they 
reverentially respond, “Of course.” And that mandate is: “All of 
you should quickly go from this place to another." This will become 
clear ahead. 


Anvitartha-prakasika—“Enjoin that which is to be done by us 
(anustheyam vidhehi = yat kartavyam, tad ajfiapaya)..." “because 
(yat = yasmát) a person who, with faith, is only doing actions 
(anutisthan = karmani kurvan eva janah) by Your order is freed 
from transmigration, in regard to which there is fear of all (sarvato- 
bhayad mucyate = sarvato-bhayat samsarad mucyate) (sarvato- 
bhayat = sarvatah bhayam yasmin tasmat).” 


10.16.54 
Sri-suka uváca 
ittham sa naga-patnibhir bhagavan samabhistutah | 
murcchitam bhagna-sirasam visasarjanghri-kuttanaih || 


$ri-Sukah uvaca—Sri Suka said; ittham—in this way; sah—He 
(the well-known one); ndga-patnibhih—by the serpent’s wives; 
bhagavan—the Lord; samabhistutah—properly extolled all around; 
murcchitam—who had fainted; bhagna-sirasam—whose heads were 
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broken; visasarja—He let go [of him]; arighri-kuttanaih—by strokes 
of the heels. 


Sri-Sukah uvaca—sah bhagavan naga-patnibhih ittham samabhistutah 
(enam nàgam kàliyam) anghri-kuttanaih bhagna-sirasam (atah eva) 
mürcchitam visasarja. 


Sri Suka said: Extolled by the serpent's wives in this fashion, He, the 
Lord, let go of him, whose heads were broken by the blows of both 
heels and who had fainted. 


Sanatana Gosvami—He (sah)—meaning “He whose was pleased 
merely with a praise,” or “a Rasika of entertainment in which joy 
occurs at will in Vrndàvana," or “He who is moved by another's 
sorrow"—, the Lord, Sri Krsna, let go of (visasarja = tatyaja) him, 
whose heads were broken by strokes of both heels (anghri-kuttanaih 
= anghribhyam praháraih)—and therefore: mürcchitam, he had 
fainted. 

Although the words beginning from sah stand out as the reason 
for the release, the two adjectives (mürcchitam and bhagna-sirasam) 
are for the purpose of enlightening about the complete removal of 
his evilness; or the purpose is to make us aware of a special mercy 
about to be mentioned. On the side of the true meaning, however, 
even his heads were broken by an absorption in the Lord's dance 
of bliss. Or the significance of bhagna-sirasam is that he lost his 
bad attitude, given that the swoon has the sense of samuccaya 
(addition). Or the sense is: labdhananda-moham (him by whom 
the stupefaction of bliss was reached). 

The gist of naga-patnibhih (by the serpent’s wives) is as follows: 
Though He was spontaneously pleased due to His quality of being 
merciful, He was completely satisfied by observing their sorrow, 
and even more so by their praise. This is because, in this descent 
for the sake of expanding a special prema, of a special grace mostly 


147 The ornament of meaning called samuccaya (conjunction) is this: 
In addition to the main cause, which is fully capable of accomplishing the 
effect that is expressed, there is a mention of other causes for the sake of 
assisting the accomplishment. 
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toward women whose emotions are in conformity with that. And 
this was already clear, starting from the first canto, with praises of 
Pauravendra (Bhisma (1.9.12-42); or Yudhisthira: pauravarsabha, 
1.12.15), of the women (when Krsna leaves from Hastinapura 
to Dvaraka, 1.10.21-30; and Kunti, 1.8.18-43), and so on. For this 
reason here it is said samabhistutah, which means samyag abhitah 
stutah (He was completely praised all around). 


Jiva Gosvami—(The commentary is the same as the first paragraph 
above.) 


Visvanatha Cakravarti—“He let go of (visasarja = tatyája) Kaliya, 
whose heads were broken by strokes of both heels (anghri-kuttanaih 
= anghribhyam praharaih).” This means He at once jumped from his 
heads and stood in front. 


10.16.55 
pratilabdhendriya-pranah kaliyah sanakair harim | 
krcchrat samucchvasan dinah krsnam praha krtanjalih |l 


pratilabdha-indriya-pranah—by whom the senses and the life airs 
were regained; kaliyah—Kaliya; sanakaih—gradually; harim—to 
Hari; krcchrat—with difficulty; samucchvasan—while breathing 
loudly; dinah—wretched (humble); krsnam—who is Krsna; praha— 
spoke; krta-anjalih—by whom joined hand palms were done. 


kàliyah sanakaih pratilabdhendriya-pranah krcchrat samucchvasan 
dinah krtanjalih (ca san) harim krsnam praha (sma). 


Kaliya gradually recovered his sensory functions and his life airs, 
breathing loudly and with difficulty. Now miserable, he devoutly 
joined his palms and eminently spoke to Hari, Krsna. 


Sanatana Gosvami—Since the swoon of bliss went away by the 
release, his life came back. The Lord removed his faults such as 
a bad attitude, and so He is called Hari, because: krsnam, He is 
directly the Lord, who is captivating on account of a special mercy, 
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and who bestows the topmost bliss. That is the real meaning; the 
rest too should be inferred in like manner. Dinah means either 
gatabhimanah (whose conceit is gone) or artah (pained). For this 
reason it should be perceived that he did not bow like the wives did 
with great attachment. “He eminently spoke" (praha = prakrstam 
aha) by turning over his faults to the Lord. This will become clear 
ahead. 


Jiva Gosvami—He takes away his faults such as a bad attitude, and 
so He is Hari, because: krsnam, He is directly the Lord. Dinah means 
either gatabhimanah (whose conceit is gone) or artah (pained). 
It should be perceived that, since he was pained, he did not offer 
pranama like a rod like the wives did, with great attachment. “He 
eminently spoke” (praha = prakrstam aha): he spoke what is proper 
to say on the part of persons who are dina (miserable, humble). 
Therefore, what is like the attribution of his faults to the Lord is 
because the purport is only that he is subservient to Him out of 
dainyam (humiliation, misery, humility). 


Visvanatha Cakravarti—Regarding krcchrat, the drift is: he 
prayerfully joined his palms somehow, only with difficulty (Arcchrat 
= kastád eva), because he had pain in all his limbs. The idea here 
is not that he was able to fall on the ground like a rod and offer 
obeisances. 


Bhaktisiddhanta Sarasvati— Dinah connotes durbalah (weak). 


Vallabhacarya—The compound pratilabdhendriya-pranah means: 
pratilabdhani indriyani pranah ca yena, “he by whom the senses and 
the life airs were regained.” 


Siddhanta-pradipa—By ‘krtarijalih’, it is understood that he did so 
after manifesting a particular body. 


Anvitartha-prakasika—Samucchvasan denotes: ürdhvam svasan 
mufican, “while releasing loud exhalations" with difficulty (krcchrat). 
Or krcchrat is connected with krtafijalih. Krtanjalih means: krtah 
samyojitah afijalih yena, “he by whom cupped hands were done, i.e. 
joined.” Praha stands for praha sma. 
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10.16.56 
kàliya uvaca 
vayam khalah sahotpattyà tamasa dirgha-manyavah | 
svabhavo dustyajo natha lokanam yad asad-grahah |l 


kaliyah uvaca—Kaliya said; vayam—we; khalah—wicked; saha 
utpattya—with a birth; tamasah—pertain to the mode of ignorance; 
dirgha-manyavah—whose anger is extensive; svabhavah—one’s 
nature; dustyajah—is hard to give up; natha—O Lord; lokanam— 
[done by] people; yat—because [of which nature]; asat-grahah— 
holding on to what is temporary. 


kàliyah uvaca—natha! vayam utpattyà saha khalah tamasah dirgha- 
manyavah (bhavamah). svabhavah dustyajah (bhavati), yad (yad = 
yasmat svabhavat) lokanam asad-grahah (bhavati). 


Kaliya said: “By birth we are wicked, steeped in ignorance, and 
extensively angry. One’s nature is hard to give up, Lord! Because of 
it, people hold on to what is temporary. 


Sridhara Svami—Yad asad-grahah denotes: yatah svabhàvo ’sad- 
graha-rüpah (because one’s nature is the form of grasping what is 
temporary). Alternatively: yatah svabhavad asati dehadau grahah 
sa dustyajah, “because of which nature the perception of what is 
temporary, the body and so on, is hard to give up.” 


Sanatana Gosvami—Being unable to make up something else by 
himself and speak, on account being miserable, in four verses he 
says the same meanings that were heard from his wives. Or, thinking 
that He might be pleased only with that sort of speech of theirs, he 
speaks exactly in that way. Sahotpattyà means utpattyà saha (with a 
birth), which signifies jati-svabhavena eva (just by the nature of the 
species). Natha means isvara (O God): The drift is: “My nature was 
already ordained by You.” 


Jiva Gosvami—He speaks in that way throughout four verses. 
Sahotpattyà means utpattyàá saha (with a birth), which signifies jati- 
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svabhavena eva (just by the nature of the species). Natha means 
isvara (O God). The gist is: *You are able to break it to pieces." 


Visvanatha Cakravarti—" Because (yad = yatah) holding on 
(grahah = grahanam) to what is temporary—i.e. attraction and 
aversion, etc. (asat = asatah = rága-dvesádeh), though understood 
as contradictory—is done even by the learned (vidusam api)'*—, so 
what can be said of our perception? We are dull.” 


Baladeva Vidyabhusana— Because of which nature (yad = yasmat 
svabhavat) holding on to attraction, aversion, etc., is done even by 
the learned (vidusam api)...” 


Siddhanta-pradipa—Asad-grahah means: deha-gehadau | dustah 
agrahah (a bad obstinacy regarding the body, the house, etc.). 


10.16.57 
tvayà srstam idamı visvam dhatar guna-visarjanam | 
nana-svabhava-viryaujo-yoni-bijasayakrti || 


tvaya—by You; srstam—was created; idam visvam—this universe; 
dhatah—O Maker; guna-visarjanam—in which there is a variegated 
creation through the modes of nature; nānā— |in which there are] 
various; svabhüva—personal natures; virya—strengths; ojah— 
vigors; yoni—wombs; bija—seeds; asaya—mentalities; akrti—and 
forms. 


dhatah! idam visvam guna-visarjanam | nánà-svabhàva-viryaujo- 
yoni-bijasayakrti tvayà srstam. 


“O Maker, this universe was diversely evolved through the gunas. In 
it are various natures, strengths, vigors, wombs, seeds, mentalities, 
and forms—all created by You. 


Sridhara Svami—Guna-visarjanam is derived as: gunaih vividhatayà 


148 Perhaps Visvanatha Cakravarti had the reading vidusam instead of 
lokanam. The former is not listed anywhere. 
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srjyate, “It is created as manifold by the modes of material nature." 
Nevertheless: nànà-svabhàva-viryaujo-yoni-bijasayükrti, which is a 
yasya tat bahuvrihi compound. 


Sanatana Gosvami— That (^My nature was already ordained by 
You”) is exactly what he intimates in one verse and a half. “But 
it is created by Sri Brahma, not by Me." Suspecting this, he says: 
*O Maker (dhatar), only You create under the guise of his form." 
Svabhava denotes ‘being peaceful’ and so on. The difference between 
virya and ojas is in terms of the varities of bodily strength (deha- 
Sakti) and sensory power (indriya-sakti) respectively. The difference 
between yoni and bija is in terms of the distinction between being the 
mother and being the father. Asaya denotes vasand (subconscious 
impressions). Akrti means rüpam (form). 


Jiva Gosvami—(The commentary is the same.) 


Visvanatha Cakravarti—Because of guna-visarjanam, which 
signifies: gunaih vividham sarjanam srstih yatra tat, “the world, in 
which there is a manifold creation (sarjanam = srstih) by the gunas,” 
he talks about the manifoldness: nand-svabhava-viryaujo-yoni- 
bijasayakrti. 


Baladeva — Vidyabhüsana—Guna-visarjanam means: gunaih 
vividhataya srjyate, “It is created as manifold by the modes of 
material nature—which are dependent on You." 


Vallabhacarya—Guna-visarjanam means: gundnam  visesena 
sarjanam yatra, “the world, in which there is a creation in a special 
way by the three gunas.” That threefoldness is linked everywhere; he 
enumerates the varieties: nànà-svabhàva-viryaujo-yoni-bijasayükrti. 
Virya is an attribute of the senses, ojas of the life force. Asaya means 
antahkaranam (mind, intellect, ego, and subconscious). 


10.16.58 


vayam ca tatra bhagavan sarpa jaty-uru-manyavah | 
katham tyajamas tvan-mayam dustyajam mohitah svayam || 
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vayam—we; ca—and; tatra—in it; bhagavan—O Lord; sarpah—who 
are snakes; jati—due to the species; uru-manyavah—who have much 
anger; katham—how; tyajamah—we relinquish (can we relinquish); 
tvad-mayam—Y our illusory potency; dustyajam—which is hard to 
give up; mohitah—who are bewildered; svayam—by ourselves. 


bhagavan! vayam ca tatra (vartamanah) sarpah jaty-uru-manyavah 
(smah. vayam) tvan-madyam dustyajam (taya) mohitah svayam 
katham tyajamah? 


“And we, who are in it, Lord, are snakes that have profuse anger 
due to the species. How can we, who are bewildered, relinquish 
Your Maya, which is hard to give up, by ourselves? 


Sridhara Svami—“We, who have great anger due to the species, 
i.e. simply by birth" (jaty-uru-manyavah = játyà janmana eva uruh 
manyuh yesam te). “How do we relinquish Your Maya by ourselves?” 
(vayam svayam katham tyajamah). 


Sanatana Gosvami—The vocative bhagavan means sarvesvara 
(controller of all), and so the hypothesis that snakes come about 
just because of their own karma is repudiated, since karma too is 
controlled by I$vara (Bhagavan). Or bhagavan denotes parama- 
svatantra (O You who are completely independent). The gist is: 
"Since karma is dependent on You, we were ordained like this 
merely by Your will, so what can we, who are wretched, say in that 
regard?" 

Or bhagavan signifies anullanghya-sasana, “O You whose 
instruction cannot be transgressed," therefore *how do we, i.e. how 
can we, relinquish (tyajamah = tyaktum saknumah) Your Maya,” 
which is imbued with great anger. Concerning svayam (by ourselves), 
the sense is: “If You inspire us to relinquish her, only then will 
the relinquishment be possible.” “To relinquish it, the means for 
bhajana to Me should be pondered.” They respond: mohitah, “We 
are bewildered—by Your Maya.” Or: svayam tayà eva mohitah (we 
are automatically bewildered by Maya). 
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Jiva Gosvami— The vocative bhagavan means sarvesvara, and so the 
hypothesis that snakes come about just because of their own karma is 
repudiated, since karma too is controlled I$vara. The drift is: *Hence 
this offense occurred only because there is no independence." 
Therefore: katham api anyaih api dustyajam (difficult to give up 
by others too, somehow or other; or *How at all can we relinquish 
Your Maya, which is hard for others to relinquish?”). 


Anvitartha-prakasika—“How do we relinquish Your Maya by 
ourselves, i.e. without Your grace?” 


10.16.59 
bhavan hi karanam tatra sarva-jno jagad-isvarah | 
anugraham nigraham và manyase tad vidhehi nah || 


bhavan—Y ou (honorific); hi—only; karanam—the cause; tatra—in 
that regard; sarva-jnah—who know everything; jagat-isvarah—who 
are the Lord of the universe; anugraham—clemency; nigraham— 
punishment; và—or; manyase—You think; tat—then (tat = tada); 
vidhehi—do (give); nah—to us. 


bhavan hi sarva-jfiah jagad-isvarah tatra karanam (bhavati. yadi 
tvam) anugraham nigraham và manyase, tat (tvam) nah (tam) 
vidhehi (iti). 


“Only You, the omniscient Being, the master of the universe, are 
the cause of giving up Maya. Give us mercy or punishment, as You 
wish.” 


Sridhara Svami—“Because (hi = yasmát) only You (bhavan = 
bhavan eva) are the cause of rejecting Your Maya (tatra = tvan- 
may4a-tyage).” 


Sanatana Gosvami— That is exactly what he implies. The gist of 
karanam (the cause) is: “Maya can be rejected only because of You." 
“Enjoin only what You desire" (manyase tad vidhehi = yam 
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icchasi, tam eva vidhehi).'” In that regard: sarva-jnah, meaning: 
sarvam jandasi iti sarva-jnah, “You know everything: the might of 
Your Maya, our wretchedness, and so on.” This is the reason for 
showing mercy. Jagad-isvarah, which means parama-svatantrah 
(completely independent), is the reason for punishing. For instance, 
in Visnu Purana, Kaliya said: 


yathaham bhavatà srsto jatya rüpena cesvara | 
svabhavena ca sadhutvam tathedam cestitam maya || 
yady anyatha pravarteyam devadeva tato mayi | 
nyayo danda-nipato vai tavaiva vacanam yatha || 


“My deeds are in conformity with the way You, God, fashioned me 
in terms of genus, form and nature. If I were to act differently, O 
god of gods, then the rod of punishment would rightfully fall on me, 
just as Your proclamation says (vinasaya ca duskrtam)."'? (Visnu 
Purana 5.7.73-74) 


The rest was elucidated by Sridhara Svami. Alternatively: “Therefore 
only You are the cause of the offense too.” 


Jiva Gosvami—“The reason for the inability to relinquish Maya by 
ourselves is You.” The gist is: “She can be relinquished only because 
of You.” (The rest of the commentary is the same as the second 
paragraph in Brhad-vaisnava-tosani.) 


10.16.60 
Sri-Suka uvaca 
ity akarnya vacah praha bhagavan karya-manusah | 
natra stheyam tvayà sarpa samudram yahi mà ciram | 
sva-jfiáty-apatya-dàradhyo go-nrbhir bhujyate'*! nadi || 


149 Here Sanatana Gosvami corrects a grammatical mistake in the verse: 
The words anugraha and nigraha are masculine and are the antecedent of 
tad, which is neuter. 

150 This is an anachronism. According to Sridhara Svami, the text refers 
to the Gita verse that begins paritranaya sadhiinam (Gita 4.8) (Atma- 
prakàsa 5.7.73-74). 

151  bhujyatàm (Vallabhacarya’s edition). 
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$ri-Sukah uvaca—Sri Suka said; iti—(marks the end of the 
quotation); akarnya—after hearing; vacah— [the following] words; 
praha—eminently spoke; bhagavan—the Lord; karya-manusah— 
(see below); na atra stheyam—staying here cannot be done; tvaya— 
by you; sarpa—O snake; samudram—to the ocean; yahi—go; ma 
ciram—quickly (without delay); sva—by your own; j/iati—relatives; 
apatya—offsprings; dara—and wives; adhyah—accompanied 
(“richly endowed"); go-nrbhih—by cows and by humans; bhujyate— 
is enjoyed; nadi—the river. 


Sri-sSukah uvaca—iti (kaliya-vacanam) akarnya bhagavan karya- 
manusah (idam) vacah praha (sma): sarpa! tvayà atra na stheyam. 
(tvam) sva-jfiaty-apatya-dàarádhyah mà ciram samudram yahi. nadi 
go-nrbhih bhujyate. 


Sri Suka said: Hearing this, the Lord, whose men are revered by 
Brahma, said the following words: “You cannot stay here, snake. Go 
to the ocean along with your relatives, offsprings, and wives. Don’t 
delay. Let the river be enjoyed by cows and humans. 


Sridhara Svami—‘“Because the river is enjoyed by cows and by 
humans (go-nrbhih = gobhih nrbhih ca).” 


Sanatana Gosvami—/ty dkarnya (hearing this) signifies: “having this 
in mind: “Kaliya must do as I say.”” Or: iti vaca ákarnya, “hearing 
this kind of speech, i.e. enhanced with humility” (= idrsam dainyady- 
anugrhitam vacah ákarnya). 

Bhagavan karya-manusah denotes: karyam jagad-dhitam 
tad-artham manusa-rüpena prakatah yah bhagavan, “the Lord, 
who is manifest as a human form for the benefit of the world.” 
Alternatively: karyah  nija-prema-bhakti-vistarena | sampadyah 
manusah yena, “He by whom humans are made... successful by 
expanding prema-bhakti.” Indeed, being human becomes successful 
only by prema-bhakti to Sri Bhagavan. For this reason, being human 
is hard to achieve even for the gods, and is requested by them. It’s 
as though being human never happened to them because for the 
most part there was no prema-bhakti previously; at this time, them 
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becoming could be brought about by the Lord. Therefore the gist is: 
It is improper for snakes to stay in Sri Vrndavana, the root of His 
places. 

Or kaàrya-münusah portends: kat brahmanah api āryāh 
pujyatamah manusah sri-nandadayah yasya sah, “He whose men, 
Nanda and others, are most worthy of being worshiped (arya = 
püjyatama), even more so than Brahma,” for the sake of the gods’ 
joy in this way. 

“Hey snake!” (sarpa). Thus He illustrates the unsuitability for 
staying there and the ability to go. Therefore: sva-jfiaty-apatya- 
daradhyah, “accompanied by his own relatives etc.” (= svasya jfiaty- 
adibhih yuktah). The word sva (own) suggests that they are similarly 
imbued with potent poison, and are subservient to him. Nadi (river) 
denotes the Yamuna, which has a flow. The drift is: “Should you 
remain here, that would constitute an offense to people.” 


Jiva Gosvami—(Additions are underlined.) The first two lines form 
one unit of one half verse.'? [ty akarnya signifies: “Knowing this 
intention: “What I instructed must absolutely be done by him.”” 
Bhagavan karya-manusah denotes: karyam jagad-dhitam tad- 
artham svena mànusa-rüpena prakatah yah bhagavan, “the Lord, 
who is manifest as His own human form for the benefit of the 
world.” Or: karyam kridà manusya-lilà taya eva manusah, “who is 
a man only as a human pastime,” but not: tad-vad-bhautika-deha- 
visesatvena (as one who has a distinct material body like a human's). 
Or: karyah nija-prema-bhakti-vistaranadina sampadyah manusah 
yena, *He by whom humans are made... successful by expanding 
prema-bhakti," because, by descending among humans, only they 
are primary. Therefore the gist is: It is improper for snakes to stay in 
Sri Vrndavana, the root of His places. Or karya-manusah portends: 
kat brahmanah api aryah püjyatamah mànusah sri-nandadayah 
yasya sah, *He whose men, Nanda and others, are the most worthy 


152 According to Jiva Gosvami, the first two lines of the anustup meter 
(“ity akarnya vacah praha” and “bhagavan kàrya-mánusah") form one 
complete sentence, and so it should have its own number. Verse numbers 
did not exist in manuscripts. This means these six lines should be numbered 
as verses 60 and 61. However, here the numbering in the BBT edition of 
Bhagavatam has not been changed and is the same throughout, except in 
chapter 33. 
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of being worshiped (arya = püjyatama), even more than Brahma,” 
for the sake of their happiness in this way. 

“Hey snake!” (sarpa). Thus He illustrates the unsuitability for 
staying there and the ability to go. Therefore: sva-jfiaty-apatya- 
daradhyah, which means: svasya jfiaty-adibhih yuktah (accompanied 
by his relatives etc.). By the word sva (own), it is implied that they 
are similarly imbued with potent poison and are subservient to him. 


Visvanatha Cakravarti—Karya-mdnusah means either: 

(1) karyesu brahma-rudradi-duskaresv api kaliya-nigrahadi-karmasu 
manusah eva, “He is just a human in actions, such as punishing 
Kaliya, that are difficult to do even for Brahma, Rudra, and so on,” 
but not: fat-tat-krtya-samucita-cakrapàny-adi-rüpah (He has the 
cakra in hand, etc., so that He can accomplish those undertakings); 
(2) karyam krida lila tena eva manusah, “He is a human simply by that 
entertainment, a pastime”; the sense is: lilà-maya-manusa-svarüpah 
(He whose essence of being is human and involves pastimes); 

(3) kasya brahmanah api áryah ca asau manusah ca iti sah, “He is 
venerable even for Brahma (ka = brahma) and is a human"; or 

(4) karyam manusasya iva yasya sah, “His business is like a human's." 


“Because the river is enjoyed (bhujyate) by cows and by humans 
(go-nrbhih = gobhih nrbhih ca)," since the grass, the leaves, the 
fruits, and the water, all of which are connected to the flow on the 
banks, are suitable for eating. 


Baladeva Vidyabhüsana— The first two lines form one verse unit. 
Karya-manusah means either: 

(A) karyam lila màánusesu yasya sah, “He has pastimes among 
humans” for the sake of their delight; or 

(B) karyah sva-prema-vaisistyena sampádyàh manusah yena sah, 
“He by whom humans are to be made... prosperous with the 
specialty of love for Him," because, by descending among them, 
only they are primary. 


Vira-Raghava— "Let the Yamuna River be drunk (bhujyatam = 
piyatam) by cows and humans." Mà ciram means acirát (before 
long). 
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Vallabhacarya— "Let the river be enjoyed" (bhujyatam). 


10.16.61 


ya etat samsmaren martyas tubhyam mad-anusasanam | 
kirtayann ubhayoh sandhyor na yusmad bhayam àpnuyat || 


yah—[a mortal] ^ who;  etat—this; samsmaret—remembers; 
martyah—a mortal; tubhyam—to you; mat-anusasanam—My 
command; kirtayan—while reciting; ubhayoh sandhyoh—at both 
junctures of the day; na—not; yusmat—from all of you (serpents); 
bhayam—fear; apnuyát—gets. 


yah martyah etat tubhyam mad-anusadsanam samsmared ubhayoh 
sandhyoh (etat) kirtayan (ca bhavati, sah) yusmad bhayam na 
apnuyat. 


* A mortal who fully remembers My command to you and recites 
it at both twilights does not become afraid of any one of your kind. 


Sridhara Svami—“That mortal shall not be afraid of you" (na 
yusmad bhayam àpnuyát = na yusmattah bhayam apnuyat). The 
command is: “That person's fear must not be evoked by any one of 


^» 


you. 


Sanatana Gosvami—“If one remembers My command to you" 
(tubhyam mad-anusasanam = tvàm prati mama anusásanam). The 
command includes natra stheyam and so on (verse 60). “Fine, one 
who fully remembers while reciting (kirtayan yah samsmaret), at 
both twilights (sandhyoh = sandhyayoh), the fun and so on here,” 
or “one who fully remembers and recites (kirtayan yah = kirtayan 
yah bhavati).” 

There is another explanation. The time when snakes start 
coming out of their holes, at the junction (sandhi) of the hot season 
and the rainy season, and the time when snakes begin to enter their 
holes, at the junction of the rainy season and the cold season—at 
those times there is a particular fear of snakes, which are angry 
because of the pain of hunger. With this consideration, it is said: 
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tayor api na bhayam àpnuyát, “one does not get fear even at those 
two times." 


Jiva Gosvami—(The first paragraph is the same.) Thus, this verse 
and the previous one, which starts from nàtra, can be understood 
as a mantra for driving away snakes. For instance, there is another 
mantra, in Rg-Veda: 


yamuna-hrade hi so jato yo narayana-vahanah | 
yadi kalika-dantasya yadi kakalikad bhayam | 
janma-bhimi-parikranto nirviso yati kalikah || 95 


*Since Narayana's carrier happened to be in a lake of the Yamuna, if 
there is fear of Kalika's fangs or of Kalika, one who circumambulates 
(or treads) the land of the Lord's birth is devoid of poison. Kalika 
goes away." 


Visvanatha Cakravarti—With yah and so on He says: “Our renown, 
that is, you touching My feet and Me punishing you, will remain for 
as long as the moon and the sun exist." 

“That mortal shall not be afraid of you” (yusmad = yusmattah). 
Because of that, these two verses can be understood as a mantra for 
driving away snakes. For instance, there is another mantra, related 
to Rg-Veda: yamuna-hrade hi so yàto yo narayana-vahanah... (see 
above). 


10.16.62 
yo ’smin snátvà mad-akride devadims tarpayej jalaih | 
uposya mam smarann arcet sarva-pàpaih pramucyate || 


yah—[a person] who; asmin snatva mat-akride—after bathing in this 
recreational area of Mine; deva-ádin—to the gods and others (the 
Lord, forefathers); tarpayet—offers libations; jalaih—with much 
water (of that lake); uposya—while fasting; mam—Me; smaran— 


153 Ganga Sahaya (Anvitartha-prakasika) quotes the whole verse: 
kaliko nama sarpo nava-naga-sahasra-balah | yamuna-hrade hi so yato yo 
narayana-vahanah || yadi kalika-dantasya yadi và kalikadvayam | janma- 
bhümi-paritráto nirviso yati kalikah || 
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remembering; arcet—worship; sarva-papaih—trom all sinful 
reactions; pramucyate—becomes freed. 


yah (janah) uposya asmin mad-àkride snatvà devadin jalaih tarpayed 
mam smaran arcet (ca, sah janah) sarva-papaih pramucyate. 


* A person who fasts, bathes in this recreational place of Mine, offers 
libations of water to the gods and so forth and, while contemplating 
on Me, worships Me becomes freed from all sinful reactions. 


Sridhara Svàmi—In this verse He says: “You should depart because 
of this too." The gist is: “If you were to stay, that would not be 
possible." 


Visvanatha Cakravarti—(The commentary is the same.) 


Sanatana Gosvami— By the fault of a connection with us, who are 
bad, this lake had as if gone bad, so how might it be enjoyed by cows 
and humans?" Suspecting this, a boon was given to it to purify it. 
That is mentioned here. In reference to “jalaih tarpayet” (one who 
offers a libation with much water), the disappearance of defects such 
as poison is implied. 

“A person who, fasting (uposya = upavasam krtva) on ekadasi 
or the like, worships Me while contemplating on Me (smaran = 
cintayan) becomes eminently freed (pramucyate = prakarsena 
mucyate) from all sinful reactions" (sarva-papaih = sarvaih papaih)'™ 
in terms of being devoid of vāsanā (subconscious impressions). This 
refers to the three kinds of sinful reactions (aprarabdha, kita, bija). 
Or, “is eminently freed from all sinners, those who are averse to Me 
(sarva-papaih = sarvaih mad-vimukha-janaih).” This means he or 
she might not see those who are not Vaisnavas. 


Jiva Gosvami—(Additions are underlined.) In reference to 
“jalaih tarpayet” (one who offers a libation with much water), the 


154 A word connected with the verbal root muc pramocane (to free) 
takes either the ablative case or the instrumental case. 
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disappearance of defects such as poison is implied. 

“A person who, fasting in a holy place (uposya = tirthopavasam 
krtva), worships Me while contemplating on Me (smaran = cintayan) 
becomes eminently freed (pramucyate = prakarsena mucyate)—in 
terms of being devoid of vasana—from all sinful reactions" (sarva- 
papaih = sarvaih papaih), i.e. the three kinds of sinful reactions. 


10.16.63 


dvipam ramanakam hitvà hradam etam upàsritah | 
yad-bhayat sa suparnas tvam nādyān mat-pada-larnchitam |l 


dvipam ramanakam hitva—having abandoned Ramanaka island; 
hradam etam—this lake; upasritah—took shelter of; yat-bhayat— 
out of fear of whom; sah —he; suparnah—Garuda (“who has superb 
wings"); tvam na adyat—shall not eat you; mat-pdda-larichitam— 
who are marked by My feet. 


yad-bhayat (tvam) dvipam ramanakam hitvà etam hradam upasritah 
(asi), sah suparnah (garudah) tvam mat-pada-lafichitam na adyat 


(iti). 


*Garuda, who has superb wings and out of fear of whom you 
abandoned Ramanaka Island and took shelter of this lake, will not 
eat you, who are marked by My feet." 


Sridhara Svami—In this stanza He says, “You might not have fear 
of Garuda." 


Visvanatha Cakravarti—In this verse He says, “You wil not fear 
Garuda." 


Sanatana Gosvami—“Dvipam” is suggestive of largeness. 
Ramanaka is derived as: ramayati iti ramanam, “It gives pleasure, 
thus it is Ramana.” The suffix ka is applied in the sense of samjna 
(a name, without changing the meaning). Thus, it evokes pleasure. 
The purpose is to entice him. Etam (“this” lake) denotes a distance 
slightly more than a yojana (eight miles). The idea is this lake is 
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much smaller than that island. In reference to upasritah (he took 
shelter), being one who has an eternal residence is repudiated. 

The words nādyāt (na adyat) mean na bhaksayisyati (he will 
not eat). Or the verb has the sense of sambhavana (possibility): 
the sense is: svayam eva na khadet, “he might not eat [you]." Why? 
mat-pàda-lafichitam, “you who are marked by My feet, that is, you 
are made to be resplendent with marks of the cakra on the head" 
(= mat-padena lanchitam mürdhasu cakra-cihnaih sobhitam). That 
occurred previously by way of the fun consisting of the motions in 
the dance. Or he was made prasadi right then and there. 


Jiva Gosvami—(Additions are underlined.) Ramanaka is derived 
as: ramayati iti ramanam, “It gives pleasure, thus it is Ramana.” The 
rule is: samjiayam kan, “The suffix ka[n] is applied in the sense 
of a name (without a change in the meaning) (Astadhyayi 4.3.147; 
samjfayàm kah, HNV Brhat 3104). Thus, it evokes pleasure. The 
purpose is to entice him. Etam (this) denotes a measure slightly 
more than a yojana. This means: Compared to that island, it is much 
smaller. In reference to upasritah (he took shelter), the state of 
being one who has an eternal residence is repudiated. 

Nadyat means na attum saknuyat, “he will not be able to eat 
[you]," because: mat-pada-làfichitam. That occurred previously by 
way of the fun consisting of the motions in the dance. Or he was 
made prasadi right then and there. 


ANNOTATION 

In Visnu Purana (5.7.75-78) and in Hari-vamsa (2.12.41-44), there is 
no mention of an island: Krsna only tells Kaliya to go to the ocean. 
In the corresponding chapter in Brahma-vaivarta Purana (4.19), 
the name Ramanaka is mentioned five times and the term Ramana 
is not used. Sometimes the suffix ka is used in that sense; for 
example, Bhandira-vata is referred to as: bhandirakam nama vatam 
(Bhagavatam 10.18.22) and similarly: varsam ramanakam nama 
(Mahabharata 6.9.2), yet in both instances the use of the suffix ka[n] 
in the sense of a name (i.e. without a change in meaning) would be 
redundant inasmuch as the word nama (named) is used. 
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10.16.64 
Sri-Suka uvaca 
evam ukto bhagavata krsnenadbhuta-karmana | 
tam püjayamása muda naga-patnyas ca sadaram || 


$ri-Sukah uvaca—Sti Suka said; evam—in this manner; uktah— 
spoken to; bhagavata krsnena—by Lord Krsna; adbhuta-karmana— 
whose actions are amazing; tam—Him; püjayamasa—worshiped; 
muda—with joy; nàga-patnyah—the wives of the serpent; ca—and; 
sa-àdaram—with reverence. 


Sri-Sukah uvaca—(kàaliyah) bhagavata krsnena adbhuta-karmana 
evam uktah nàga-patnyah ca tam (krsnam) mudd sddaram (ca) 
pujayamasa. 


Sri Suka said: Addressed in this way by Lord Krsna, whose actions 
are amazing, the serpent and his wives reverentially worshiped Him 
with joy. 


Sanatana Gosvami, Jiva Gosvami— ^ Muktah" is a mere reiteration 
in reference to visasarja (He let go of him, 10.16.54). Optionally, the 
reading is: evam ukto bhagavata. 

“By the Lord, whose actions are amazing" (adbhuta-karmana): 
he, who is also well known as being favored, obtained his previous, 
delightful place of residence. Garuda, out of fear of whom he 
abandoned that place, had gone away from there. Specifically, his 
friendship with and his being respected by him, the best Vaisnava, 
occurred because of the marks of the Lord's lotus feet. By that kind 
of pastime of dancing, all those heads, loaded with the dust of His 
lotus feet—which ought to be served by Brahma and are requested 
by Laksmi—became successful. The Lord’s command, which is 
expected by Brahma and by others, was obtained, and by way of that 
the nectar of the sweet words of Him who was personally present 
was drunk. Afterward Kaliya worshiped Him like the topmost 
devotees do, for these reasons: 


155 The BBT reading is Sri-rsir uváca, mukto bhagavatà rajan instead of: 
Sri-Suka uvaca, evam ukto bhagavata. 
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(1) because, by an externaloutlook in this way, even the chastisement 
culminates as a special favor, and even the anger ends up as the 
highest satisfaction; 

(2) because of that sort of clemency toward him, though he was that 
kind of offender, merely due to surrendering with the heart; 

(3) because of the crushing of his heads, which were loaded with a 
multitude of jewels, by the touch of the divine lotus feet, which are 
extremely delicate and are being sung in texts such as: calasi yad 
vrajac càrayan pasün, nalina-sundaram natha te padam, “Because 
You, our hubby, go from the village while grazing the cattle, Your 
feet, beautiful like two lotuses, are hurt by hard shoots of grains and 
by sprouts of grass" (10.31.11); 

(4) because, at the time of manifesting that kind of aisvarya, of the 
joviality of a great dance directly in the presence of sages, of Siddhas, 
et al., and of the divine cowherds; 

(5) and over and above that because of maintaining skill in the 
movements on many heads that were moving up, down, and 
sideways. That was the manifestation of His special godhood: That 
is what he implies with bhagavata (by the Lord). 


Sri Sukadeva spoke due to being completely omniscient. “sri- 
rsih” means sarva-darsi (he sees everything); uvdca (he said) too 
is an utterance of Sita. The vocative rajan means: buddhy-adina 
prakasamana (O you who are shining with your intelligence etc.). 
The drift is: “Obviously, you understand how amazing His deeds 
were, and the reasons thereof.” 

Naga denotes Kaliya. Muda (with joy) is due to examining those 
instances of the Lord's favor. Sddaram (reverentially) means sa- 
prema (with love). Thus it is understood that the scents, the pastes, 
and so on, were offered with their hands. 


Visvanatha Cakravarti—“By the Lord, whose actions are amazing” 
(adbhuta-karmana): protecting the living entities in Vraja from 
Kaliya, protecting Kaliya from Garuda, and effecting the well-being 
of both the victims and the aggressor. The gist of ‘Krsna’ is: Pulling 
(karsanam) (nullifying) the offense to Garuda, who is His devotee, 
and to the living beings in Vraja, who are dear to Him, was done in 
compliance with the affection of Kaliya’s wives, who were elevated 
devotees. 
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10.16.65-67 
divyambara-sran-manibhih pararghyair api bhisanaih | 
divya-gandhanulepais ca mahatyotpala-málaya || 
püjayitvà jagan-natham prasddya garuda-dhvajam | 
tatah prito 'bhyanujfiatah parikramyabhivandya tam | 
sa-kalatra-suhrt-putro dvipam abdher jagama ha || 
tadaiva samrta-jalà yamuna nirvisabhavat | 
anugrahad bhagavatah krida-manusa-rupinah || 


divya—with divine; ambara—garments; sraj—garlands; manibhih— 
and jewels; para-arghyaih—most valuable; api—also; bhüsanaih— 
with ornaments; divya—with divine; gandha—fragrances; 
anulepaih—and ointments; ca—and; mahatyda utpala-málaya—with 
a great garland of lotuses; 

püjayitva—after worshiping; jagat-natham—the master of the 
universe; prasadya—after satisfying; garuda-dhvajam—Him, whose 
emblem is Garuda; tatah—because of that (or [he went] from 
there); pritah—pleased; abhyanujfatah—given permission to leave; 
parikramya—after circumambulating; abhivandya—after honoring; 
tam—Him; sa—accompanied by; kalatra—wives; suhrt—friends; 
putrah—and children; dvipam—to the island; abdheh—related to 
the ocean; jagama—he went; ha—(a verse filler); 

tada eva—right at that time; sa—that [river] (or sa-amrta-jala— 
one who is endowed with nectarlike water); yamunad—Yamuna; 
nirvisa—poisonfree; abhavat—became; anugrahat—from the favor; 
bhagavatah—of the Lord; krida-mànusa-rüpinah—who has a human 
form [for the sake of] fun. 


(kaliyah tam s$ri-krsnam) divyambara-sran-manibhih pararghyaih 
api bhüsanaih divya-gandhanulepaih mahatyà utpala-mdlaya ca 
püjayitvà (tam) jagan-natham garuda-dhvajam prasadya tatah pritah 
abhyanujriatah tam parikramya abhivandya (ca) sa-kalatra-suhrt- 
putrah abdheh dvipam jagama. tada eva, kridà-manusa-rüpinah 
bhagavatah anugrahad, sā yamuna nirvisà amrta-jalà (ca) abhavat 


(iti). 


After propitiating Him, the master of the universe, by worshiping 
Him with divine garments, garlands, and gems, with the most 
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valuable ornaments, with heavenly scents and ointments, and with 
a large garland of lotuses, Kaliya felt pleased. Given permission to 
leave by the Lord, whose emblem is Garuda, he circumambulated 
Him, honored Him and, accompanied by his wives, friends, and sons, 
departed from there to the oceanic island. Just then, by the grace of 
the Lord who, for fun, has the form of a human, the Yamuna River 
became poisonless and her water turned into nectar. 


Jiva Gosvami—Two verses and a half are taken together, starting 
from divya. Because of the adjectives beginning from divya, there 
is a distinction compared to those of the mortal world, therefore 
it's understood that the garlands and so on were not touched by the 
poison. For the most part, they were also brought about at will. 

“After worshiping the master of the worlds (jagan-natham 
= jagatam nàtham)." Just by worshiping Him, auspiciousness 
automatically occurred everywhere, in this world and in the other 
ones. In point of garuda-dhvajam prasádya (after pleasing Him, 
whose emblem is Garuda), the gist is: Fear from Garuda too ended. 
Pritah (pleased) means santusta-manah (his mind is satisfied). Or he 
became pleased about it. 

Although his going there with his wives and so on is plausible, 
still, by “sa-kalatra-suhrt-putrah” (with his wives, friends, and sons) 
and *sva-jiiáty-apatya-dàrüdhyah" (with his relatives, offsprings, 
and wives, 10.16.60), the sense is he followed the Lord's command. 
Ha means sphutam eva (clearly). 


10.16.67 

Sā (she; that [river]; or that well-known) connotes: sarvopaghataka- 
durvisa-maya-jalà api (though her water was imbued with potent 
poison that destroyed everything). Her being poisonless is said only 
because that area of the lake turned out that way. She didn't only 
become poisonless there, her water became most sweet (amrta- 
jalà = parama-mista-toyà ca). Alternatively: “She also became one 
whose water bestows the topmost bliss" (amrta-jalà = paramananda- 
prada-jalà api), due to the contact of the Lord's feet. Further, that 
kind of capability is just a wee bit for Him: that is what he says with 
bhagavatah (of the Lord). The purpose of it is: krida. The compound 
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krida-manusa-ripinah means: kridà-yuktah ca asau prasiddha- 
mánusasyeva"* yad rüpam akarah tad vidyate yasya sah ca tasya, “of 
Him who has fun and has a form as if of a renowned human." To 
explain: She can be useful for His human pastimes. 


Sanatana Gosvami— The words beginning from divya form one unit 
of two verses and a half. (The rest is the same as Laghu-vaisnava- 
tosani. In addition, throughout the text:) 

Püjayitvà (having worshiped) is a reiteration of püjayamasa 
in verse 64. Or: “having repeatedly worshiped for the sake of the 
departure." In regard to garuda-dhvajam, his fear of Garuda 
completely ceased. Thus, His grace reached a higher level. The gist 
is: *The journey to Ramanaka Island will be quick and splendid." 
Right after worshiping (tatah = püjanantaram eva), his mind was 
satisfied (pritah = santusta-manáh). Or his pure love for Him, the 
master of the universe, took place (pritah = tasmin jagan-nathe jata- 
prema). From the Kalindi, Kaliya went by the path of a river, i.e. 
by the Ganga, since it is directly seen by everyone that going to the 
ocean occurs in that manner. 


10.16.67 

(Differences in this paragraph are underlined.) “Right at that 
moment (tadaiva = tasmin eva ksane), she (sa), meaning although 
her water had virulent poison that destroyed everything—her being 
poisonless is said only because that area of the lake turned out that 
way—became devoid of poison." Not only that, her water became 
most sweet (amrta-jalà = parama-mista-toyà ca). Or: “She also 
became one whose water dispels the sorrow of material existence" 
(amrta-jalà = samsara-duhkha-nivartaka-jala api). 

Bhagavatah denotes: nija-bhagavattam prakatayah (of Him who 
is revealing His godhood). Consequently: kridd-manusa-ripinah, 
“of Him who has a human form connected with games—or: for fun" 
(= krida-yuktam kridartham và yad mànusa-rüpam tadvatah). The 
drift is: She will get the good fortune of His wonderful games. 

Alternatively, ripam means saundaryam (beauty), and krida- 
manusa-riipinah means: kridad-yukta-manusya-saundaryavatah, “of 


156  prasiddha-mànusasyaiva (Puri Dasa’s and Rama-Narayana Dasa’s 
editions) 
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Him who has a human beauty connected with amusements," so 
the gist is: Yamuna too fittingly is in conformity with that. Another 
explanation of krida-manusa-rüpinah is: “of Him whose nature is to 
make playful men have a form, that is, His nature is to make only 
the people of Vraja happy" (= kridà-manusáh vraja-janah tàn eva 
rüpayitum sukhayitum silam asya). The idea that He is the sole dear 
person to them is made to be perceived, therefore the gist is: tesam 
sukha-kridartham (for the sake of their good fun). 


Visvanatha Cakravarti—Since it was said sddaram (reverentially) 
in the previous stanza, “Prabhu! It's amazing that the highest 
limit of mercy was bestowed upon me, who am the highest limit of 
wickedness. Of all transcendental persons and of all material people, 
no one, except me, got marks of the flag, thunderbolt, elephant goad, 
etc., on the head. Your mercy is also the fact that now, while I, along 
with the women, am touching with the hands Your splendorous 
limbs, which were scorched by the burn of the poison arisen from 
the bite of my fangs, Your limbs, born of srngara, are anointed with 
very fragrant and cooling sandalwood paste." 

Therefore: *Sit on this divine seat for a moment." Having made 
Him sit, he worshiped Him as he liked, obtained the Lord's grace, 
and departed from there. That is what is said in this unit of two 
verses and a half, starting from divya. 

Regarding manibhih (with jewels): Kaustubha, which was at its 
place on Krsna's chest, at the time of His appearance, unnoticeably 
entered Kaliya's treasury right then and there so that there would be 
no hindrance to the resplendence of Him being one who has human 
pastimes. Hence, at the time of giving many gems and ornaments, 
the Kaustubha, with which Kaliya's wives were not familiar, was 
given by them with the knowledge that it was one of their special 
jewels. It is said in Ganoddesa-dipika: 


kaustubhakhyo manir yena pravisya hradam auragam | 
kaliya-preyasi-vrnda-hastair átmopaharitah || 


“Having entered with Him the lake of the serpent, the jewel known 
as Kaustubha was caused to be offered to Him through the hands of 
Kaliya’s beloveds.” (Sri Radha-krsna-ganoddesa-dipika 2.129) 
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Regarding prasádya (making Him pleased), the drift is: Even the 
Lord relieved the pain of all his limbs by placing His hand, which 
gives fearlessness, on Kāliya’s heads. 

In point of garuda-dhvajam prasadya (making Him, whose 
emblem is Garuda, pleased), it's understood that Kaliya said the 
following: *O You whose carrier is Garuda! O Prabhu! Now I 
have become the servant of Garuda, my elder brother. If You need 
to go to some faraway place, I should be remembered as Your 
personal carrier. I, a servant of the servants, shall traverse hundreds 
of millions of yojanas in the blink of an eye." For this reason, 
sometimes the following topic in the Puranas is heard: kaliyarüdha 
eva kamsa-nirdistah krsno mathuram jagama, “Ordered by Kamsa, 
Krsna mounted Kaliya and went to Mathura.”’ In krida-manusa- 
rüpinah, the suffix in[i] is used in the sense of nitya-yoga (constant 
connection). 


Baladeva Vidyabhüsana— The nominal base kridàá-manusa-rüpi 
means: kridá-pradhànah mānuşa-rūpī (He has a human form 
whose most important thing is fun). The suffix has the meaning of 
mat[u], in the sense of nitya-yoga. The modifier mànusa-rüpinah 
means: müànusasya iva riipam anga-samsthana-sausthava-laksanam 
saundaryam yasya asti tasya, “of Him who has a beauty (rüpa 
= saudarya) which is like a human’s and is characterized by an 
excellence in all the limbs." 


Siddhanta-pradipa—K ridà signifies kridartham (for fun). 


cc > 
BES 3B 


157 Such an occurrence in another eon is technically explained with the 
term kalpa-bheda, “a different eon” (Ananda-candrikà 15.207). 


Chapter Seventeen 


The History of Kaliya; 
Krsna Saves the Residents 
of Vraja from a Conflagration 


10.17.1 

rajovaca 
nagalayam ramanakam katham tatydja kaliyah | 
krtam kim và suparnasya tenaikenasamafijasam |l 


raja uvaca—the king said; naga-alayam—the abode of snakes; 
ramanakam—Ramanaka; katham tatyaja kaliyah—why did Kaliya 
abandon; krtam—was done; kim va—and why; suparnasya—to 
Garuda (“whose wings are superb”); tena ekena—by him, the only 
one; asamanjasam—what is improper. 


raja uváca— kàliyah nàgalayam ramanakam katham tatyaja? tena 
(kaliyena) ekena suparnasya asamafijasam kim và krtam?" 


The king said: “Why did Kaliya abandon Ramanaka, the abode of 


snakes? And why was he the only one to do wrong to Garuda?" 


Sridhara Svami— 
nagam saptadase naga-layam tam nirayapayat | 
bandhün sva-duhkhatah srantan suptams tatra davad apāt || 


“In the seventeenth chapter, He drives away that serpent to the 
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abode of serpents. He saves His relatives, who were wearied because 
of His trouble and were asleep, from a conflagration." 


10.17.1 
Asamafijasam (what is improper) means apriyam (what is not 
pleasing). 


Sanatana Gosvami—Mentally satisfied after hearing about the 
Lord's well-being and the expanse of His compassion even for a 
big scoundrel—in that lake, Kaliya, who had taken shelter of the 
Yamuna in Vrndavana, stopped fearing Garuda—, he inquires 
about what happened before that in order to understand “Why did 
that scoundrel reside in that sort of important holy place?” etc. 

Nagalayam, which means náganáam alayam (abode of serpents) 
signifies the natural, permanent residential place of snakes, but not: 
“the abode of Garuda.” Therefore many snakes reside there. “That 
is for what reason (katham = tat kasmat karanát)? To take shelter of 
Yamuna in Vrndavana, or (và) for some other reason?” 

Someone might think: “yad-bhayat (out of fear of whom, 
10.16.63) is implied here, so given that all snakes automatically fear 
Garuda in a general way, why was only he afraid of him?" This 
is what he asks with krtam. The word và has the sense of kataksa 
(sidelong glance) (và is used twice in the syntactical connection). 
“Kindly talk about it.” This needs to be added. 


Jiva Gosvami—( Additions are underlined.) Right in the middle of 
the discussion, feeling well after hearing about the well-being of the 
Lord and of Vraja, for the sake of the excellence of the topic he 
asks about what happened before that. Nagalayam, which means 
naganam alayam (abode of serpents) signifies the natural residential 
place of snakes, but not: “the abode of Garuda.” Therefore many 
other snakes reside there. Someone might think: “yad-bhayat (out 
of fear of whom, 10.16.63) is implied here." In response, he says: 
krtam (done) etc. Regarding kim (why), the word và has the sense 
of kataksa. 


Visvanatha Cakravarti— 
tarksyad bhitih kaliyasya tarksye saubhari-sapa-vak | 
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krsnaptir goduham dāvāt tranam saptadase 'bhavat || 


“In the seventeenth chapter, fear of Tarksya and Saubhari’s words 
of imprecation to Tarksya are told. The cowherds obtain Krsna. He 
protects them from a conflagration.” 


Baladeva Vidyabhusana— 
kaliyasya bhayam tarksyac chapoktis tatra saubhareh | 
hary-aptir goduham dàvad raksa saptadase 'bhavat || 


“In the seventeenth, Kaliya’s fear of Tarksya and Saubhari’s 
utterance of a curse are told. The cowherds obtain Hari. They are 
protected from a conflagration.” 


10.17.2-4 
Sri-Suka uváca 
upaharyaih sarpa-janair masi masiha yo balih | 
vanaspatyo maha-baho naganam pràn-nirüpitah || 
svam svam bhagam prayacchanti nāgāh parvani parvani | 
gopithayatmanah sarve suparnaya mahatmane || 
visa-virya-madavistah kadraveyas tu kàliyah | 
kadarthi-krtya garudam svayam tam bubhuje balim |l 


$ri-Sukah uvaca—Sri Suka said; upaharyaih—who were to be offered; 
sarpa-janaih—[made] by snakes; màsi masi—each month; iha—in 
this place (Ramanaka Island); yah balih—which offering of tribute; 
vanaspatyah—existing at a tree; maha-baho—O mighty-armed one; 
naganam—for the serpents; prak-nirüpitah—prearranged; 

svam svam bhagam—their respective share; prayacchanti—they 
would offer; nagah—the serpents; parvani parvani—every parvan 
(on every new moon); gopithaya—for the protection; atmanah— 


158 The nominal base gopitha is made by the rule: nisitha-gopithavagathah 
(Unadi-sütra 2.9). The commentaries say gopitha means ‘king’ and give the 
derivation: gam vanim prthivim va pati, “he keeps his word; or he protects 
the Earth." The commentators specify that the suffix tha[k] is applied, 
and that i is added to the verbal root pā raksane (to protect) by the rule: 
ghu-ma-stha-ga-pa-jahatisam hali (Astadhyayi 6.4.66) (damodara-ma-stha- 
ga-pibati-jahati-syatinam i-ramo visnujana-rama-dhatuka-kamsarau, HNV 
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of themselves; sarve—all; suparnaya—to Garuda; maha-atmane— 
who is high-minded; 

visa-virya-mada—in pride because of the power of the venom; 
ávistah—engrossed; kadraveyah—the son of Kadrü; tu—but (or 
only); kaliyah—Kaliya; kadarthi-krtya garudam—making nothing 
of Garuda; svayam tam bubhuje balin—he himself ate that offering. 


Sri-sukah uvaca—maha-baho! upaharyaih sarpa-janaih (kartrbhih) 
mási masi yah naganam balih iha (ramanaka-dvipe) vanaspatyah 
pràán-nirüpitah (asit), atmanah gopithaya parvani parvani sarve nagah 
suparnaya mahatmane (tam balim) svam svam bhagam prayacchanti 
(sma), kaliyah tu kadraveyah (svasya) visa-virya-madavistah (san) 
garudam kadarthi-krtya tam balim svayam (eva) bubhuje. 


Sri Suka said: Mighty-armed one! Every new moon day, for their 
own protection all the serpents gave Garuda, a great soul, their 
respective share, an offering prearranged for the serpents sake, 
made by snakes that were to be offered too. It was brought each 
month in that place, at the base of a tree, but Kadrü's son, Kaliya, 
engrossed in overweening pride owing to the power of his venom, 
would make nothing of Garuda and eat the offering by himself. 


Sridhara Svami—The offering, which was to be given at the base of a 
tree (vanaspatyah = vanaspateh mile deyah) to serpents by persons 
who were at the mercy of snakes (sarpa-janaih = sarpayattaih janaih) 
and were to be eaten (upahàryaih = bhaksyaih), was prepared 
(nirüpitah = upakalpitah) in order to prevent their own killing. 
Further, those serpents would offer their respective shares, which 
were given by those persons, to Garuda. The serpents were afraid of 
him. Gopitháya means raksanaya (for protection). 

“Kaliya was engrossed on account of arrogant pride due to poison 
and strength” (visa-virya-madavistah = visa-viryabhyam yah madah 
tena ávistah). Kadraveyah means kadrü-putrah (Kaliya, Kadrü's 
son). He did not reckon Garuda (kadarthi-krtya = aviganayya). 

There is another explanation: upahàryaih suparna-bhaksyaih 


417). Therefore pā becomes pi. 
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sarp eva janās tair naganam sambandhi yasminn ekaiko nàgo 
diyate tatha-bhito yo balih suparnaya nirüpitah, “The offering had 
a connection among the serpents—it was one single serpent among 
the serpents who was given by people who were snakes and were 
food for Garuda—and was arranged for Garuda.” In that regard, all 
the serpents would offer their respective share. Only Kaliya would 
not offer anything, rather he would eat the offering, though it was 
given by others. 


Sanatana Gosvami—This is one unit of three verses. It was clarified 
by Sridhara Svami. There is another rendering: The offering was 
prescheduled to be given (pran-niriipitah = prathamam datum 
niscitah) by the serpents (nàganàm = nagaih kartrbhih), was made 
with fruits, roots, etc. (vanaspatyah = phala-müladi-nirmitah), in the 
serpents’ abode (iha = nàágàálaye), [and was brought] through people 
related to the snakes, i.e. after making them servants (sarpa-janaih 
= sarpanam janaih sevakaih krtvà tad-dvara), who were qualified to 
give an offering (upaharyaih = bali-dana-yogyaih). 

The gist of the vocative mahda-baho (O mighty-armed one) is: 
“It was like when enemy kings would courageously offer tribute to 
you, a great king." 

Parvani parvani signifies pratidarsam (every day of the new 
moon). Mahatmane (to Garuda, a great soul) connotes aparicchinna- 
saktaye (whose ability is not limited). This is the reason for giving 
a share. Or mahàütmane denotes mahāśayāya (high-minded): The 
sense is Garuda was satisfied even with his natural enemies, merely 
with the gift of an offering of fruits and so on. 

Afterward, *Being engrossed in pride on account of poison 
and venom (visa-virya-madavistah = visa-viryabhyam madavistah 
san), Kaliya, the son of Kadrü—also being a brother’ should be 
understood as another reason for being proud—, would eat the 
offering upon making nothing of Garuda,” i.e. by disregarding him, 
or simply by grabbing it by force from those who are related to him. 


159  Garuda's mother is named Vinata, who is Daksa's daughter. Kadrü 
is the mother of snakes. Both of them are wives of Kasyapa. Kasyapa had 
four wives (Bhàgavatam 6.6.21). Incidentally, on one occasion Garuda 
stole nectar from heaven [to free Vinata from Kadrü] (Commentaries on 
Bhàgavatam 3.19.14). The Puranic Encyclopedia specifies that Vinatà had 
lost a wager to Kadrü and had become her slave. 
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Jiva Gosvami—(A dditions are underlined.) This is one unit of three 
verses. The gist of the vocative mahd-baho (O mighty-armed one) 
is: “It was like when enemy kings would courageously offer tribute 
to you, a great king.” 

Parvani parvani signifies pratiparicadasy-antam (at the end of 
every fifteenth lunar day). Mahátmane (to Garuda, a great soul) 
connotes aparicchinna-saktaye (whose ability is not limited). This is 
the reason for giving a share. 

Afterward, “Being engrossed in pride on account of poison and 
venom (visa-virya-madavistah = visa-viryabhyam madavistah san), 
Kaliya, the son of Kadri—also being a brother should be understood 
as another reason for being proud—, would eat the offering after 
making nothing of Garuda,” i.e. by disregarding him, or, since it is 
going to be said: tac chrutva (‘hearing about it’, in the next verse) 
simply by grabbing it by force from those who are related to him. 


Visvanatha Cakravarti—The offering, which had to be given at the 
base of a tree (vanaspatyah = vanaspateh müle deyah) by persons 
who were the form of snakes (sarpa-janaih = sarpa-rüpaih janaih) 
and were being turned into an offering in terms of being edible 
(upahàryaih bhaksyatvena upahari-kriyamanaih), was prepared 
(nirüpitah = upakalpitah) by serpents (nāgānām = nagaih) to prevent 
their own harassment from Garuda. 

In that regard, all the serpents would offer it, their own 
respective share, at the end of every fifteenth lunar day (parvani 
parvani = pratipaficadasy-antam)'* for protection (gopithaya = 
raksanaya), but only Kaliya did not offer it. On the contrary, he 
would eat even what was given by others. Kadarthi-krtya means 
anadrtya (disregarding). 


Baladeva Vidyabhüsana— The offering by people who were the form 
of snakes (sarpa-janaih = sarpa-rüpaih janaih kartrbhih) and who 
were to be eaten by Garuda (upaharyaih = garudasya bhaksyaih) 
was prearranged (pran-nirüpitah = prak nirüpitah asit) for the 


160 A parvan is a day corresponding to any one of the changes of the 
moon: the day of the full moon, the day of the new moon, the eighth day, 
and the fourteenth day. 
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serpents, i.e. to prevent their harassment from Garuda (naganam = 
garudad badhapariharaya). 


Vira-Raghava—The word vanaspati denotes a tree that does not 
blossom and that bears fruits. 


Vallabhacarya— Garuda always ate snakes. Sometimes, 
remembering the enmity to his mother, he would make them die 
uselessly. The snakes, headed by Vasuki, being afraid of Garuda as 
a result, went to take shelter of Brahma. Afterward, Brahma called 
for Garuda, set up a meeting, and conceived of a tribute that was a 
form of punishment: “On amavasy4, at the base of a tree, the snakes 
should place something that is in the worlds of the snakes. After 
eating it there, Garuda shall not pain anyone.” 


Anvitartha-prakasika—tha (in this place) denotes “on Ramanaka 
Island.” Mahatmane means mahaà-sariráya (to Garuda, whose body 
is huge). Kaliya perpetrated violence like his mother did. The 
adjective kadraveyah (the son of Kadrü) is said with this intention. 


10.17.5 


tac chrutva kupito rajan bhagavan bhagavat-priyah | 
vijighamsur mahà-vegah kaliyam samapadravat || 


tat srutva—after hearing that; kupitah—made to be angry; rajan—O 
king; bhagavan—[Garuda,] who is highly venerable; bhagavat- 
priyah—who is dear to the Lord; vijighamsuh—desiring to inflict an 
injury; maha-vegah—who has great speed; kaliyam—toward Kaliya; 
samupadravat—he rushed. 


rajan! tat śrutvā kupitah bhagavan bhagavat-priyah kdliyam 
vijighamsuh maha-vegah (san enam) samapadravat. 


Hearing about it, O king, Bhagavan Garuda, who is dear to the Lord, 
was infuriated. Intending to injure Kaliya, he, who has tremendous 
speed, rushed toward him. 
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Sanatana Gosvami— The gist of the vocative ràjan is: “An emperor 
becomes angry by a contrariety in a king's offering of tribute. This 
is already known to you." Or Garuda was shining, i.e. glittering, 
(rajan = rajamànah = vidyotamanah)—either naturally or because 
of the manifestation of an abundance of fiery energy out of anger— 
because he has all powers (bhagavan = sarva-sakti-yuktah) and is 
dear to the Lord (bhagavat-priyah = bhagavatah priyah), meaning 
he is the best attendant (parsada). He quickly came very close in 
terms of endeavoring for a thorough kill. The reason for that is 
maha-vegah, which means aparicchinna-javah (he whose speed is 
not limited). 


Jiva Gosvami—(Additions are underlined.) The gist of the vocative 
rajan is: “He is like you and others become by a contrariety in a 
king’s offering of tribute,” because he has all powers (bhagavan 
= sarva-sakti-yuktah) and is dear to the Lord (bhagavat-priyah = 
bhagavatah priyah), i.e. he is the best attendant. Therefore, “Being 
one who has great velocity (mahà-vegah = mahà-vegah san)—in 
terms of being intent on restraining miscreants like the Lord does— 
he quickly came very close as one who is endeavoring for a thorough 
kill," because of his audacity, though he is insignificant, and because 
of having the nature of disrespecting the Lord, due to being in the 
mode of ignorance. 


Visvanatha Cakravarti—Garuda heard about it from snakes who 
were murmuring in the ears of those who lived there. 


Baladeva Vidyabhüsana— He heard about it from a snake who was 
an informer. 


10.17.6 
tam apatantam tarasa visayudhah 
pratyabhyayad utthita-naika-mastakah | 
dadbhih suparnam vyadasad dad-ayudhah 
karála-jihvocchvasitogra-locanah || 
upajati (12) 


tam—him; àpatantam—who was attacking; tarasa—hastily; visa- 
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ayudhah—whose poison is a weapon; pratyabhyayat—rushed in the 
opposite direction (toward him); utthita—are erect; na eka—and 
are many (“not one"); mastakah—whose heads; dadbhih—with the 
fangs; suparnam— Garuda; vyadasat—he bit; dat-ayudhah—whose 
fangs are weapons; kardla-jihva—whose tongues are dreadful; 
ucchvasita—breathing heavily; ugra-locanah—whose eyes are fierce. 


(kaliyah) visayudhah utthita-naika-mastakah karala- 
jihvocchvasitogra-locanah (san) tam suparnam tarasà Gpatantam 
pratyabhyayat. (nikate tu sah) dad-àyudhah (san tam svasya) 
dadbhih vyadasat. 


Kaliya’s tongues were dreadful, his breats accentuated, his eyes 
fierce, and his heads erect. Using his poison as a weapon, he dashed 
toward Garuda, who was hastily closing in. Using his fangs as a 
weapon, he bit Garuda with them. 


Sridhara Svami—‘“He, whose poison was a weapon (visdyudhah 
= visam eva àyudham yasya sah), went toward him to fight 
(pratyabhyayat = yoddhum pratijagama).” The compound utthita- 
naika-mastakah signifies: unnamitaneka-phanah (his hoods are 
erect and are many). Dad-áayudhah means dantayudhah (he whose 
fangs are a weapon). 

Kaliya was karala-jihva (his tongues are dreadful) and 
ucchvasitogra-locanah, “his eyes are wide-open and fierce" (karala- 
Jihvocchvasitogra-locanah = karála-jihvah ca asau ucchvasitogra- 
locanah ca ucchvasitàny ujjrmbhitany ugrani locanàni yasya sah). 


Sanatana Gosvami—In point of visayudhah (his poison is a weapon), 
not having another weapon and being most deadly are stated. Dad- 
ayudhah means: dantah visa-mayatvena ayudhàni praharani yasya 
(he whose teeth are weapons on account of being imbued with 
poison). 

Karàla-jihvocchvasitogra-locanah means: karālā — durvisa- 
mayatayad sparsa-matrena  himsika jihvā | yasya, ucchvasitàni 
prasaritani ugràni drsti-matrena bhasmi-karàni locanani yasya sah ca 
sah ca, “he, whose tongues do harm merely by touching, due to being 
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imbued with poison, and whose eyes are expanded and are fierce," 
meaning they turn anything to ashes merely by seeing. Being hard 
to defeat is implied with these adjectives, but so is the uselessness 
of the pride of poison and power, since the poison and even a strike 
with the fangs, etc., don't do anything to Garuda. 


Jiva Gosvami— Being one whose poison is a weapon, Kaliya 
attacked him—while releasing poison by spitting, etc., from afar— 
but once close-by, he, being one whose fangs are a weapon, bit him." 
Karala-jihvocchvasitogra-locanah means: karald... (see above). 


Visvanatha Cakravarti—His poison was a weapon, meaning he 
ejected it by spitting from afar. Nearby, however, he, whose fangs 
were a weapon, bit him. The compound kardla-jihvocchvasitogra- 
locanah signifies: karala jihva yasya, udbhitam Ssvasitam yasya, 
ugrani locanani yasya sah ca sah ca sah ca sah, “Kaliya, whose 
tongues are dreadful, whose breathing has increased, and whose 
eyes are fierce.” 


10.17.7 
tam tarksya-putrah sa nirasya manyuman 
pracanda-vego madhustidanasanah | 
paksena savyena hiranya-rocisa 
jaghana kadrü-sutam ugra-vikramah || 
upajati (12) 


tam—him; tarksya-putrah sah—he, Tarksya’s son (or that son 
of Tarksya); nirasya—after warding off; manyu-man—who has 
anger; pracanda-vegah—who has formidable speed; madhusüdana- 
asanah—on whom there is Madhusüdana's seat; paksena savyena— 
with the left wing; hiranya—is like gold; rocisa—whose splendor; 
jaghana—he hit; kadrii-sutam—Kaliya (the son of Kadrü); ugra- 
vikramah—whose prowess is fierce. 


sah tarksya-putrah manyuman pracanda-vegah madhusiidanadsanah 
tam nirasya ugra-vikramah (san tam) kadrii-sutam paksena savyena 
hiranya-rocisà jaghana. 
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That son of Tarksya warded off Kaliya. Angry, Garuda, who has 
formidable speed, on whom there is Madhusüdana's seat, and whose 
prowess is fierce, hit Kadrü's son with the left wing, which has the 
splendor of gold. 


Sridhara Svami— The son of Tarksya is Garuda. Madhustidanasanah 
means: madhusüdanasya dsanam yasmin sah, “he on whom is 
Madhusüdana's seat." 


Sanatana Gosvami— Garuda is the son of Tarksya, i.e. of Kasyapa, 
the great sage, and so an imposing might is implied. The drift is: 
Although Kaliya is Ka$yapa's son, he is actually not his son, by 
an absence of that kind of might, since he is not a devotee of Sri 
Madhusüdana. 

Sah (he; “that” son) means “he who is well-known" either 
as one who has great strength and vigor or in terms of being the 
foremost attendant of the Lord. Still: manyuman, “he became angry 
due to his offense" (= tad-aparadhena jàta-manyuh), therefore: 
pracanda-vegah, *he whose speed too is formidable, that is, most 
difficult to check” (= pracandah parama-duhsahah vegah javah 
api yasya). Or, by nature his speed is formidable. Consequently: 
madhusüdanàsanah, “he on whom is the seat of the killer of Madhu 
and other demons" (= madhu-nàáma-prasiddhàdi-daitya-hantuh 
ásanam yasmin sah). Therefore: ugra-vikramah, “he whose heroism 
is unendurable” (= ugrah asahyah vikramah parakramah yasya sah). 
Optionally, of these adjectives, one is the consequence of another. 
Allin all, great qualities are told. 

“Even after defeating him—or even after casting him very far 
away (nirasya = parájitya api, sudüre ksiptvà api va)—with his left 
wing—the word savyena (left) makes one perceive disrespect— 
whose splendor, like gold, consists of beauty (hiranya-rocisad = 
saundarya-mayi hiranya-vad rocih yasya sah) (rocih = kantih)— 
being very hard is implied—, he hit him (jaghana = praharat).” 

Or, his wing has the splendor of gold. Gold is a color similar 
to fire; being a giver of fear to snakes, who fear the effulgence of 
fire, is implied. Regarding kadrü-sutam, a previous, natural enmity 
is pointed out. Consequently: “After casting him very far away, etc., 
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he hit him." 

Or Garuda only hit him with a wing, but he didn't kill him. The 
reason for this is kadrü-sutam. The idea is Kaliya is worthy of a 
consideration, as a brother. 


Jiva Gosvami—Trksa is Marici. After that word, since it is a sivadi 
and also because it ends in a, the suffix a[n/ is applied. Tarksa!*! 
is Ka$yapa, the great sage who is a descendant immediately after 
him. Garuda is his son. The fact that Garuda has Kasyapa’s might 
by birth is implied. The rule: gargadibhyo yan, “The suffix ya[n] is 
applied after the gargadis" (Astadhyayi 4.1.105) (gargader madhava- 
ya-ramah, HNV 1115) with the desire to express a descendant of a 
descendant. It is also said: garutman garudas tarksyah, *Garutman, 
Garuda, and Tarksya [are synonymous]” (Amara-kosa 1.1.31). 
Sometimes the reading is: tarksi. 

How great is Kaliya? With madhusüdanasanah he mentions 
yet another specialty of the nature. With kadrü-sutam he says: 
Given that Kaliya has that kind of temperament, he carries only 
his mother's qualities. Garuda, however, is also beautiful: This is 
expressed with hiranya-rocisad. The word savyena (with the left) is 
suggestive of disrespect. 


ANNOTATION 

The term sivadi denotes a group of words, the first one of which 
is $iva. According to Panini, the word trksaka, not trksa, is a sivadi 
(Gana-patha, quoted in Siddhanta-kaumudi 1115), whereas trksa 
is a gargadi (Gana-patha, Siddhanta-kaumudi 1107), therefore the 
suffix a/n] is not applied, rather ya/n/ is applied after trksa to make 
the name Tarksya, which literally denotes Garuda since that rule is 
used for expressing a descendant who is not a son. 

Jiva Gosvami’s explanation remains valid by considering that 
a[n] can be applied after a name of a Rsi, by the rule: rsy-andhaka- 
vrsni-kurubhyas ca (Astadhyayi 4.1.114). This rule occurs two sütras 
after the discussion about the sivadis, and Jiva Gosvami included it 
within one sütra of his own (sivadeh kesava-nah, rsy-andhaka-vrsni- 
kurubhyas ca, HNV 1109). However, the name Tarksa is not seen 


161 Tarksya (Krsna-Sankara Sastri’s edition). 
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in usage, nor is the reading tarksi listed anywhere. In other words 
the name Tarksya, as denoting Kasyapa, is irregular. Elsewhere 
Jiva Gosvami explains such irregularities as follows: katham ramo 
jamadagnyah, vyāsah parasaryah? | gotra-raksakatvenopacarat. 
anyatha jamadagnah parasara ity eva, “Why is there ‘Jamadagnya’ 
(Parasurama, the descendant of Jamadagni) and ‘Parasarya’ (Vyasa, 
the descendant of Parasara)? It is due to a figurative superimposition 
in terms of being a protector of the descendants, otherwise the forms 
are Jamadagna and Parasara” (HNV 1115 vrtti). 

Moreover, Marici’s name, Trksa, is made by adding the suffix 
a[c] (Jiva Gosvami calls it a/t/) after the verbal root trks gatau (to 
go) (Vacaspatya). This verbal root is listed in Madhaviya dhatu-vrtti. 
Thus Trksa means “one who goes” or “one who gets” etc. 


10.17.8 
suparna-paksabhihatah kàliyo 'tiva-vihvalah | 
hradam vivesa kalindyas tad-agamyam durasadam || 


suparna—of Garuda (“whose wings are superb”); paksa-abhihatah— 
smashed by the wing; kaliyah—K Aliya; ativa—extremely; vihvalah— 
distressed; hradam—a lake; vivesa—entered; kalindyah—trelated to 
Kalindi; tat-agamyam—inaccessible to him; duraásadam—hard to 
reach. 


kaliyah suparna-paksabhihatah ativa-vihvalah kalindyah hradam 
tad-agamyam duràsadam vivesa. 


Smashed by Suparna's wing, Kaliya became distraught and entered 
Kalindi’s lake. It was inaccessible to Garuda and could hardly be 
reached. 


Sridhara Svàmi— The lake was inaccessible to Garuda (tad-agamyam 
= tasya garudasya agamyam) and was hard to reach also on account 
of being deep. 


Sanatana Gosvami—A tiva-vihvalah (distraught) signifies: atyanta- 
vedanaturah san (being one who is suffering due to intense agony). 
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Jiva Gosvami— The lake was hard to reach, meaning it was difficult 
for others to enter. 


10.17.9 
tatraikadà jala-caram garudo bhaksyam ipsitam | 
nivaritah saubharinà prasahya ksudhito harat || 


tatra—there; ekadaé—once; jala-caram—a fish (“which moves in 
water"); garudah—Garuda; bhaksyam ipsitam—his preferred food; 
niváritah—[although he was] forbidden; saubharinà—by Saubhari; 
prasahya—by force (“after capturing”); ksudhitah—hungry; 
aharat—he took. 


tatra (hrade) ekadà garudah saubharina (rsina) nivaritah (api) 
ksudhitah (san kificid) jala-caram bhaksyam ipsitam prasahya aharat. 


Once, in that place, Garuda, who was hungry, caught a fish, his 
preferred food, and took it, though he was forbidden by Saubhari. 


Sridhara Svami—He talks about the reason it became inaccessible 
to Garuda. Nivaritah signifies nivaritah api (though forbidden). 


Sanatana Gosvami— Ekadà (once) denotes a period of time even 
before the twenty-fourth yuga cycle, in other words: ^when Emperor 
Mandhata, who was born before Sri Raghunatha, was ruling the 
Earth." 

Jalacaram (fish) denotes an ordinary one. In addition, it was 
bhaksyam, “fit to be eaten" (= bhaksana-yogyam). Or the sense of 
bhaksyam is: “ordained by the Creator as food" (= tad-aharatvena 
vidhatra vihitam). Over and above that, ipsitam (desired), “the 
fish was pleasing because of being large and because of being 
fully nourishing” (= brhattvàt paripustatvat ca priyam). Or ipsitam 
signifies “long desired to be eaten” (= ciram bhaksayitum istam). 
In case someone were to think, “In that regard also, the words of a 
sage are to be respected,” he says: ksudhitah (caused to be hungry), 
in terms of not remembering the fault in a hungry entity’s eating 
something that should not be eaten. Garuda’s offense is nullified 
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in this way, but that sage did an offense, by creating an obstacle to 
prevent a hungry, greater-than-great living being eating its natural 
food. 


Jiva Gosvami—(Additions are underlined.) Ekadà (once) denotes 
a period of time even before the twenty-fourth yuga cycle, in 
other words: “when Emperor Mandhata, who was born before Sri 
Raghunatha, was ruling the Earth." 

Jalacaram (that which moves in water) is an ordinary one, in 
the sense of a living entity among all. In addition: bhaksyam, which 
means: paksi-jaty-ucita-lilasya tasya aharatvena praptam (obtained 
as food for him, whose pastime is suitable for the species of birds), 
therefore: ipsitam (desired). Nonetheless, in case someone thinks, 
“In that regard also, the words of a sage are to be respected,” he 
says: ksudhitah (caused to be hungry), by not remembering the fault 
in a hungry entity's eating something that should not be eaten.’ 
Even the hunger was accepted as a pastime, like in the case of the 
Lord. Garuda's offense is nullified in this way, but that sage did an 
offense, by creating an obstacle to prevent a hungry, greater-than- 
great living being eating its natural food. 


Visvanatha Cakravarti—Nivaritah signifies niváritah api (though 
he was forbidden): *Don't eat." Thus Saubhari committed two 
offenses: Giving an order to Garuda, an exalted personality, and 
preventing him from satisfying his desire. On the part of Garuda, 
however, his transgressing the order of the sage and his violence 
against living beings did not amount to two offenses, because, as we 
should understand, Garuda has an incredible fiery energy. 


Baladeva Vidyabhusana—‘“He took the fish after capturing it," 
meaning “He took the fish by force (prasahya = hathat)."* 


10.17.10 


minan suduhkhitàn drstvà dinan mina-patau hate | 


162 In Krama-sandarbha, Jiva Gosvàmi deleted this explanation. 

163 This is sourced in Amara-kosa: prasahya hatharthakam, “Prasahya 
(i.e. an indeclinable participle) is expressive of hatha (violence, force)" 
(3.4.10). 
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krpayà saubharih praha tatratya-ksemam acaran || 


minan—the fish; su-duhkhitan—very sorrowful; drstva—having 
observed; dinün—miserable; mina-patau hate—when the master 
of fish was killed; krpaya—out of mercy; saubharih—Saubhari; 
praha—says (spoke); tatratya-ksemam—the welfare of those who 
were there; acaran—to bring about. 


mina-patau hate (sati) minàn suduhkhitan dinan (ca) drstvà saubharih 
tatratya-ksemam àcaran (idam) krpayà praha (sma). 


Noticing, after the chief fish was killed, that the fish were sorrowful 
and miserable, out of mercy Saubhari spoke as follows to bring 
about the welfare of those who lived there. 


Sanatana Gosvami—In two verses he mentions yet another big 
offense of Saubhari. “Seeing the fish, which were miserable (dinán)— 
just by nature since, as creatures that move in water, they were 
unable to do anything—and were exceedingly sad (suduhkhitan = 
susthu duhkhitàn) about the best fish—or about the protector of all 
fish (mina-patau = matsya-sresthe, sarva-matsya-raksake va)—which 
was taken away (Arte)..." In the reading ending in the locative case: 
dine, the sense is ^which was always pained by fear of Garuda." 
Optionally, the reading ends in the nominative case. ^^ Only by a 
lack of good judgement in this way, his great attachment for them is 
intimated. Krpayàá means snehena (out of affection). “He spoke to 
do the welfare of all the fish, turtles, etc., that stayed in that lake—or 
the welfare only of the fish, because of being very attached to fish" 
(tatratya-ksemam àcaran = tad-hrada-vartinam ksemam kartum).” 
The suffix /s/at{rn] (in acaran) has the sense of hetu (purpose: to do, 
bring about). 


164 The word Arte is Sanatana Gosvami and Jiva Gosvami’s reading, 
instead of hate. A reading in the nominative case, which would modify 
Saubhari, is not listed anywhere. Sanatana Gosvami and Jiva Gosvàmi 
completely ignore Sridhara Svami’s reading, hate, which is also the BBT 
reading. 
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Jiva Gosvami—(Additions are underlined.) In two verses he 
mentions yet another big offense of his. “Seeing the fish, which were 
miserable (dinan)—just by nature since, as creatures that move in 
water, they were unable to do anything—and were exceedingly 
sad (suduhkhitan = susthu duhkhitàn) about the protector of all 
fish (mina-patau = sarva-matsya-raksake)—which was taken away 
(Arte)..." The implied meaning is that it was distinct from other fish. 
In the reading ending in the locative case: dine, the sense is “which 
was always pained by fear of Garuda.” Optionally, the reading ends 
in the nominative case; the sense is: maha-pàrsade dharstyaddina 
viveka-rahitah, *Saubhari, who was devoid of good judgement by 
his audacity, etc., toward a great transcendental attendant." 


Visvanatha Cakravarti—He talks about his third offense to Garuda. 
In point of krpayá (with mercy): Just as he had mercy toward the 
fish, so his anger toward Garuda is well perceived. 

“He spoke to do the welfare of all living beings there" (tatratya- 
ksemam àácaran = tatratyanam jiva-matranam eva ksemam kartum). 
Afterward, by Kaliya's arrival, everyone of those experienced the 
exact opposite of welfare, hence it's implied that the mercy of a 
great offender might produce the opposite of the intended effect. 


Baladeva Vidyabhusana—Krpayá (out of mercy) signifies dayaya 
(out of compassion). 


Vira-Raghava— When the protector of fish was taken by Garuda 
(mina-patau hrte = mina-patau garudena hrte sati)..." 


Anvitartha-prakasika—Mina-patau hate is a locative absolute. 


10.17.11 
atra pravisya garudo yadi matsyan sa khadati | 
sadyah pranair viyujyeta satyam etad bravimy aham |l 


atra—here (in this lake); pravisya—having entered; garudah— 
Garuda; yadi—if; matsyan—many fish; sah—he; khadati—eats; 
sadyah—at once; pranaih—‘from’ his life airs; viyujyeta—shall 
become disjoined; satyam—the truth; etat—this; bravimi aham—I 
utter. 
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atra (hrade) pravisya yadi garudah matsyan khadati, (tada) sah 
sadyah (eva svasya) pranaih viyujyeta. aham (yad) bravimi, etat 
satyam (asti iti). 


*After entering here, if Garuda eats fish, he shall immediately 
become disjoined from his life airs. What I say is true." 


Sanatana Gosvami— Here, in the lake" (atra = atra hrade). Sah 
(he) means either mad-vakyavamanta (he whose is disrespecting my 
statement) or sri-bhagavat-parsada-varah api (though he is the best 
attendant of the Lord). “I” (aham) is uttered because of a conceit 
from the power of austerities. Just by this offense to Garuda, a 
Vaisnava, the great mishap of breaking his austerity ensued. And 
that has already been described in the ninth canto.'© 

Furthermore, even though he was thinking with the idea of 
befitting those who were living there, just the opposite occurred. By 
Kaliya’s taking up residence in that place, there resulted the death 
not only of the creatures living in the water, but also of the trees and 
others living on the shore of that holy place, as well as the birds and 
other living beings who were traveling above it. 

It was only by the glory of taking shelter of the Yamuna in 
Vrndavana, by the mercy of the Supreme Personality of Godhead, 
that very quickly the offense gave its immediate result, by which 
Saubhari engaged in sense gratification, which for those who have 


165  Saubhari Rsi married the fifty granddaughters of Emperor Mandhata 
(Bhàgavatam 9.6.38). Vi$vanatha Cakravarti specifies that Saubhari met 
Mandhata in Mathura (Sarartha-darsini 9.6.38). Saubhari was old. Since 
Mandhata told him that his granddaughters would choose him if they liked, 
he had to regain his youth. He did so by practicing austerities. Then he 
married them (Bhagavatam 9.6.41-43). At the end of his life, Saubhari 
took vanaprastha and went to the forest (Bhagavatam 9.6.53). There is no 
mention that Saubhari returned near the Yamuna to perform austerities. 
His wives followed him. Everyone went to the transcendental world 
(Bhàgavatam 9.6.55): However, commenting on the words adhyatmikim 
gatim (transcendental destination) in this verse, Sridhara Svami says all of 
them merged in Brahman: ádhyátmikim gatim brahmani layam (Bhavartha- 
dipikà 9.6.55). Further, Mandhata was the monarch of the entire world: 
sapta-dvipavati-patih (Bhàgavatam 9.6.47). 
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sound judgement is equal to hell, and by which suffering that effect 
was subsequently overcome. 


Jiva Gosvami—(The commentary is the same. In addition:) The 
word matsydn is a partial indication: it includes everything that 
moves in water. 


Visvanatha Cakravarti—By the word yadi (if), yet another clause 
is obtained; this is the meaning: atra pravisya yadi matsyan khadati, 
tadà sadyas tat-ksana eva pranair viyujyeta, yadi ca matsyan na 
khadati, tadà tu asadyah kificid-vilamba eva, * After entering here, 
if he eats fish, he shall immediately (sadyah - tat-ksane eva) become 
disjoined from his life airs, and if he does not eat fish, he shall not 
immediately, i.e. after some delay, lose his life." There is a curse in 
merely entering the lake, but there is a severe curse in the matter of 
eating fish. Knowing about the imprecation pertaining to this place, 
since he is omniscient, Garuda did not come. Kaliya, however, came 
only after knowing from the snakes of that area who were related 
to him. 

The mercy of Saubhari, who was angry at Garuda, for the fish 
arose by associating with the fish. The bad subconscious impressions 
(durvasana) were the result of an offense. He, whose trance in 
Brahman was broken also because of that, bought beautiful women 
only with the wealth that was his youth, produced through the 
practice of austerities, whose results were accumulated for a long 
time. Among those women he became immersed in materialistic 
bliss, which is equal to hell. At the end of his experiencing the fruit 
of his offense, just by the glory of having taken shelter of Yamunà 
in Vrndavana, he was subsequently delivered. This is a topic in the 
ninth canto. 


Baladeva Vidyabhusana—Garuda has an incredible fiery energy. 
Still, for the sake of upholding the statement of a Rsi who is a 
Brahmana, like Hari does, he did not enter the lake. 


Vallabhacarya—“I speak the truth, this” (satyam etad aham bravimi). 
Aham bravimi (I speak) is the proof: The words of a Brahmana do 
not become false. 
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Anvitartha-prakasika—Matsyan (fish) includes all creatures, 
otherwise the prohibition would not include Kaliya. 


10.17.12 
tam kaliyah param veda nànyah kascana lelihah | 
avatsid garudàd bhitah krsnena ca vivasitah || 


tam—that [curse]; kaliyah—Kaliya; param—only; veda—knows 
(knew); na anyah kascana lelihah—no other snake whatsoever 
[knew] (/eliha = “repeatedly licking"); avatsit—he resided; garudat 
bhitah—afraid of Garuda; krsnena—by Krsna; ca—and; vivasitah— 
banished. 


param kaliyah tam (saubhari-sapam) veda (sma). anyah kascana 
(api) lelihah na (veda sma. atah kaliyah) garudad bhitah (tatra hrade 
eva) avatsit. (sah) ca krsnena vivasitah. 


Only Kaliya knew about the curse. No other snake whatsoever was 
aware of it. Therefore, being afraid of Garuda, he dwelled there, 
and was banished by Krsna. 


Sridhara Svami—Lelihah means sarpah (snake). “Therefore he 
resided there" (avatsit = atah tatra avatsit). 


Sanatana Gosvami— Only Kaliya (kdliyah param veda = kaliyah 
eva kevalam veda) knew about it,” i.e. what happened before (tad 
166— pürva-vrttam). Either because of looking everywhere for a place 
to live where there is no fear, due to hatred for Garuda on account 
of fear of him, or because of a special good fortune accumulated 
over hundreds of lifetimes, he was banished by Krsna, He who 
brings about full bliss. 


Jiva Gosvami—(The difference from the above is underlined:) 
“Only Kaliya (kaliyah param veda = kàliyah eva kevalam veda) knew 


166  Sridhara Svāmī has the reading tari (that), which denotes the curse, a 
masculine word. The BBT reading is tad, a neuter pronoun. 
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about it,” i.e. what happened before (tad = pürva-vrttam). Because 
of looking everywhere for a place to live where there is no fear, due 
to hatred for Garuda on account of fear of him, and because of a 
special good fortune accumulated over hundreds of lifetimes, he was 
banished by Krsna, He who brings about full bliss. 


Krama-sandarbha—He came to know about it through Narada. 


Vira-Raghava— Only Kaliya knew about it,” i.e. Saubhari's words 
of the nature of a curse (tad = sapátmakam saubhareh vacah). 


Anvitartha-prakasika—Param means kevalam (only). Veda (he 
knows) stands for veda sma (he knew). 


10.17.13-14 
krsnam hradad viniskrantam divya-srag-gandha-vasasam | 
maha-mani-ganakirnam jambünada-pariskrtam |l 
upalabhyotthitah sarve labdha-prana ivasavah | 
pramoda-nibhrtatmano gopah prityabhirebhire || 


krsnam—Krsna; hradat—from the lake; viniskrantam—who was 
coming forth in a special way; divya—were divine; srak—garlands; 
gandha—and fragrances; vadsasam—whose garments; maha-mani- 
gana-akirnam—teplete with many great jewels; jambünada— 
with celestial gold; pariskrtam—adorned; upalabhya—perceiving; 
utthitàh sarve—everyone got up; labdha-pranah—whose life force 
is obtained; iva—like; asavah—senses (“life airs"); pramoda—with 
bliss; nibhrta—are filled; atmanah—whose minds; gopah—the 
cowherds; pritya—with love; abhirebhire—embraced [Him]. 


sarve gopahkrsnam hradad viniskrantam divya-srag-gandha-vadsasam 
maha-mani-ganakirnam jambünada-pariskrtam upalabhya labdha- 
pranah àsavah iva (uttisthanti) utthitah pramoda-nibhrtatmanah 
(tam) pritya abhirebhire. 


Observing Krsna, who was coming forth from the lake in a special 
fashion, whose garlands, fragrances, and garments were divine, who 
was replete with many prime jewels, and who was adorned with 
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celestial gold, all the cowherds arose like senses that have regained 
their life force. Their minds filled with felicity, they hugged Him 
with love. 


Sridhara Svami—He was decorated with gold (jàmbünada- 
pariskrtam = jàmbünadam suvarnam tena alankrtam). Asavah 
denotes indriydani (the senses). The cowherds’ minds were filled with 
bliss (pramoda-nibhrtatmanah = ànanda-pürna-manasah). 


Sanatana Gosvami—Having concluded the prelude, he returns to 
the subject matter and continues. ‘Krsna’ denotes ‘Syamasundara’, 
or vraja-jana-jivanam (the life of the people of Vraja). He came 
forth in a special way (viniskrantam = visesena niskrantam). He 
talks about the special way, with three words: divya-srag-gandha- 
vasasam; maha-mani-ganakirnam (replete with many great jewels); 
and jaàmbünada-pariskrtam. Jambiinada means divya-svarna 
(heavenly gold). 


10.17.14 

“Having obtained Him, who had come close (upalabhya = 
nikatagatam prapya), they arose (utthitah).” That is, at first they had 
fallen on the ground, due to stupefaction; later their consciousness 
was revived with His fragrance that entered their nostrils; then they 
arose from the ground at once, or they rose from their stupefaction. 
Thus it's understood that previously, owing to stupefaction, they 
were not aware of anything about Krsna's dancing to the tune of the 
celestial music. Consequently, ahead, any reiteration of it on their 
part is unheard of. 

Suspecting that someone might think: “How is it possible that 
all of them, who were simply lifeless, arose at the same time just by 
observing Him?”, he proves it with an example: labdha-pranah and 
so on (like senses whose life force is obtained). 

Gopah (cowherds) is said in a general way: They are all the elders 
and so on; they got up before Yasoda and others. “They hugged 
Him in many ways" (abhirebhire = tam bahudha àlingitavantah). 


Jiva Gosvami—Having concluded the prelude, he talks about the 
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subject matter. The words starting from krsnam form one unit of 
two verses. Jámbünada means divya-suvarna (heavenly gold). 
"Seeing (upalabhya = drstva) Him, who was coming forth from 
that lake in a special way (viniskrantam = visesena eva niskrantam 
santam)—on account of being surrounded by snakes with devotion; 
coming out of it should be understood as follows: *after walking 
above the water only with an ease of the motions”—, everyone, i.e. 
the sakhas (gopah = sakhayah), since they were standing at the edge 
of the shore, even from before, hugged (abhirebhire = parirebhire).” 

Suka mentions the reason they, who were simply lifeless and 
stunned, got up: labdha-pranah and so on (like senses whose life 
force is obtained). 


Krama-sandarbha—“ All the cowherds,” meaning all those who 
were looking before: the sakhas and various others. 


Visvanatha Cakravarti—Krsna came forth in a special way 
(viniskrantam = visesena niskrantam), with the ease of traversing 
only with both feet above the water. In other words, this is to be 
understood: “after getting on some snake that was not perceived 
and that had been instructed by Kaliya,” otherwise, had the limbs 
become immersed in water, the adjective divya-srag-gandha- 
vasasam (Him, whose garlands, fragrances, and garments are divine) 
would not be justified nicely. 

Asavah signifies indriyani (the senses). The compound pramoda- 
nibhrtatmanah means ànanda-pürna-manasah (they whose minds 
are filled with bliss). The cowherds (gopah) are the sakhas, because 
only they have primary suitability, due to fickleness. 


10.17.15 
yasoda rohini nando gopyo gopdas ca kaurava | 
krsnam sametya labdheha asan suské naga api || 1° 


yasoda rohini nandah—Yasoda, Rohini and Nanda; gopyah—the 


cowherd ladies; gopah—the cowherd men; ca—and; kaurava—O 
descendant of Kuru; krsnam sametya—after meeting Krsna; labdha- 


167  labdhehà àsan labdha-manorathah (Vallabhacarya’s edition). 
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ihàh—they whose activity is regained; adsan—became; suskah— 
dried-up; nagah—trees; api—even. 


kaurava! yasodà rohini nandah gopyah gopah ca krsnam sametya 
labdhehah asan. suskah nagah api (labdhehah asan). 


Yasoda, Rohini, Nanda, the cowherd ladies, and the cowherd men, 
O descendant of Kuru, became animated after meeting Krsna. Even 
the trees which were dried-up came back to life. 


Sridhara Svami—Labdhehah means labdha-cestah (they whose 
animation is obtained). 


Sanatana Gosvami—Because of the special sorrow, a greater degree 
of bewilderment in comparison to the (ordinary) cowherds, on the 
part of Yasoda and the others, who were overcome with an especially 
deep affection, YaSoda and some other cowherds stood up after 
the others, and it is only after coming again into the association of 
Krsna that they regained their conscious functions; this is stated in 
the verse. 

The cowherds are paternal relatives such as Upananda, and 
sakhas, such as Sridama. At first they became animated (/abdhehah 
ásan = labdha-cestah asan); afterward they met and hugged. “Even 
the trees that were dried-up,” due to the Lord's trouble in Kaliya’s 
lake. 

The gist of the vocative kaurava (O descendant of Kuru) is: “It 
was like when Yudhisthira and other Kauravas regained their life 
by obtaining you, who are the reason for the protection of the Kuru 
dynasty and were tormented by A$vatthama's missile." 


Jiva Gosvami—“Then Yasoda and others..." because they stood 
right there after coming closer and closer due to the sequence in 
their affection. Of those cowherds, Yasoda had gone in front of 
everyone—those who had departed from the village—because of 
her unsurpassed motherly affection; then Rohini came, because of 
a relation with her by friendship and because both live in the same 
place; and then Nanda, along with the cowherd men and cowherd 
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women because of a vatsalya that follows theirs. 

Sametya (after assembling / coming near) is like before. First, 
having become transfixed they were mere onlookers; afterward all 
arose in a hurry, but it is not that they were able to run. The sense is: 
“Right after coming near (sametya eva), they had activities such as 
embracing (labdhehah àsan = alinganadi-cestàvantah babhüvuh)." 

With suskah (dried-up) he says: “What is the use of saying 
much?” There simply was no origination of trees nearby. The trees 
which were far away were parched by the flow of the wind—that is, 
they were dried-up, as if they were another bad omen about Krsna’s 
pastime there; those trees too were labdhehah, meaning they had 
animation: they were burgeoning forth and so on. 

However, the reading labdha-manorathah (they whose desire 
was fulfilled), instead of suska naga api, is construed like labdhehah, 
but is not approved by Sridhara Svami. 


Visvanatha Cakravarti—Then Yasoda, whose voice was faltering: 
“Alas, son, stay alive!”, who was oblivious of bashfulness, fear, 
and manners toward elders, and who was utterly distressed, came. 
Then Rohini, who is foremost among Yasoda’s friends who were 
obtained around her in a very compact way, came. Then Nanda, 
whose profundity was turned shallow like a handful of water due to 
longing with love and who had entered among the group of women, 
being unable to suffer a delay, arrived. Then other cowherd ladies, 
who had motherly affection; and other the cowherd men, such as 
Upananda. Because of ca (and): And the cowherd girls who were in 
love in the state of purva-raga, who had joined with the folded palms 
of their eyes from afar and were coming in the contact with the Lord 
by embracing Him (with their eyes)—all got their desire (labdhehah). 
The girls, who were as if dead, became alive (labdhehah = labdha- 
cestah = labdha-vafichitah = mrtah iva jivantyah babhivuh). 

What is the use of saying much? The trees—which were far since 
there was no tree on the shore, and even the trees in Vrndavana, by 
obtaining a similarity of attributes with them—which were dried-up 
(suskah) from the grief of not seeing Krsna, became labdhehah too: 
After seeing Him again, they had an outgrowth of sprouts, buds, and 
flowers. 
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Vallabhacarya— The vocative ‘Kaurava’ is for the sake of evoking belief. 


10.17.16 
ramas cacyutam àlingya jahasasyanubhava-vit | 
naga gavo vrsa vatsā lebhire paramam mudam || 


ramah—Balarama; ca—and; acyutam—Acyuta; alingya—after 
embracing (or while embracing); jahdsa—laughed; asya anubhava- 
vit—he who knows His power; nagah—the trees; vrsah—the bulls; 
vatsataryah—the older calves; lebhire—got; paramam mudam—the 
topmost joy. 


ramah ca acyutam àlingya asya anubhava-vit jahdsa. (sah) tam 
(svasya) ankam premnà Gropya punah punar udaiksata. gavah vrsah 
vatsataryah (ca) paramam mudam lebhire. 


Rama too embraced Acyuta, and laughed, knowing His power. The 
trees, the cows, the bulls, and the calves attained the highest rapture. 


Sridhara Svami— The sense of nagāh (trees) is: Even the trees that 
were dried-up previously were existing, that is, they had grown. 


Sanatana Gosvami—Having mentioned the animation of those ones 
who were blinded by deep affection in this manner, Suka talks about 
the joy, such as the reunion, of Baladeva, who has profuse affection, 
which is mixed with knowledge of His aisvarya. Because of ca, the 
sense is: ramas ca pürvam sokena suskah pascal labdhehas tam 
alingya jahasa, “Rama too, who was dried-up out of grief previously 
and had regained animation, hugged Him and laughed." Acyutam 
signifies: kesadau api cyuti-rahitam (Acyuta, devoid of a fall even as 
regards the hair etc.), or: na kadacit kathaficid api mahatmyat cyutah 
ity acyutah tam, *Him, who never in any way falls from His glory." 
Why did Baladeva laugh? asyanubhava-vit, “He knows Acyuta's 
manifold godly might" (= asya acyutasya anubhavam vicitraisvaryam 
vetti iti tatha sah). The drift is: Because he remembered how 
insignificant the constriction of Kaliya's coils around Krsna was, 
given that he he himself, though the generator of Kalagni Rudra, 
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cannot do anything to Him. Or “he knows the special cleverness for 
the purpose of banishing Kaliya.” This means: anusandadhanah san 
(being one who is taking interest in the matter). 

Narah (men) denotes all other humans.'® Or it signifies Nanda’s 
followers, such as the household servants, and the Pulindas and so 
on. In the reading mrgah (the deer), the mention of them at first is 
with the intent to express that they arose before the cows. Or narah 
refers to Nanda and the others. 


Jiva Gosvami—Now, with the words beginning from ramas ca, which 
form one verse of six lines,!? he describes the reunion with Rama, 
who was given an opportunity to meet the people of Vraja who 
have that kind of grief. Because of ca, the sense is: pūrvam vraja- 
vasi-sokena ramas ca antah-suskah pascat labdhehas tam alingya 
jahasa, “Rama also, who was dried-up within due to the Vrajavasis’ 
grief previously, regained animation afterward, hugged Him, and 
laughed.” Acyutam signifies: na kathaficid api mahatmyat cyutam, 
“Him, who does not fall in any way whatsoever from His glory." 

Why did He laugh? In that regard Suka says asyanubhava-vit, 
“He knows that Acyuta has all capability merely by willing" (= asya 
acyutasya anubhavam iccha-matrena sarva-samarthyam vetti iti tatha 
sah), so the gist is he reproached Him: “This good deed that You did 
created grief in the community of Vraja.” 

Nagah (trees) denotes all of them and other ones. Sometimes 
the reading is: gávo vrsà vatsatarah (the cows, the bulls, the older 
male calves...). 


Visvanatha Cakravarti—Rama laughed, “You are fortunate." After 
saying: “It is right to do like this,” even though he knows His power 
(asya anubhava-vit = tat-prabhàva-jfio ’pi), he eminently looked 
(udaiksata = utkarsena aiksata) again and again with love.'” In other 


168 Sanatana Gosvami seems to take the reading: nara naryo vrsà vatsa 
(men, women, bulls, and calves): This is Vallabhacarya’s reading. 

169 Jīva Gosvami is referring to this reading (similar to the BBT reading): 
ramas cácyutam àlingya jahasasyanubhava-vit | 

premna tam ankam aropya punah punar udaiksata | 

nara gavo vrsa vatsá lebhire paramam mudam || 

170  Viévanàtha Cakravarti accepts Jiva Gosvami’s reading of six lines. 
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words, he noticed: “You were not hurt by Kaliya’s blows." 


Baladeva Vidyabhüsana— The words beginning from nagāh form 
one verse of two lines. 


Vallabhacarya—Rama knows His power, that is, he knows that 
Krsna can make the universe differently in a flash. 


10.17.17-18 
nandam viprah samagatya guravah sa-kalatrakah | 
ücus te kaliya-grasto distyà muktas tavatmajah || 
dehi danam dvi-jatinam krsna-nirmukti-hetave | 
nandah prita-mana rajan gah suvarnam tadadisat || 


nandam—to Nanda; viprah—the Brahmanas; samdgatya—after 
approaching; guravah—the gurus; sa-kalatrakah—along with their 
wives (kalatra); ticuh—said; te—they; kaliya-grastah—engulfed by 
Kaliya; distya muktah—was freed due to destiny (or distya-muktah— 
was freed in a blissful way’); tava atma-jah—your son; 

dehi—you should give; danam—charity; dvi-jatinam—to twice-born 
persons (to us, Brahmanas); Arsna-nirmukti-hetave—for the sake of 
the cause of Krsna's deliverance; nandah—Nanda; prita-manah— 
whose mind was pleased; rajan—O king (or [Nanda,] who was 
shining); gah—cows; suvarnam—gold; tada—at that time; adisat— 
gave. 


rajan! (ye) viprah guravah sa-kalatrakah (abhavat), te (viprah) 
nandam samdagatya ücuh: “tava àatmajah kdliya-grastah distya 
muktah. (atah) krsna-nirmukti-hetave (tvam) dvi-jatinam danam 
dehi.” tadà nandah prita-manah (brahmanebhyah) gah suvarnam 
(ca) adisat. 


The Brahmanas who were gurus, along with their wives, approached 
Nanda and said: “Your son, engulfed by Kaliya, was freed due to 


That reading literally says that Balarama put Krsna on his lap. 

171 The word distya is also a word proper. Amara-kosa states: distya 
samupajosam cety anande, “Distya and samupajosam also mean bliss” 
(3.4.10). 
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good fortune. To bring about Krsna's deliverance, kindly give 
charity to the twice-born." At that time Nanda, whose mind was 
elated, O king, gave cows and gold. 


Sridhara Svàmi—Those Brahmanas spoke (te vipra iicuh). 


Sanatana Gosvami—Suka talks about the Brahmanas’ speech that 
occurred with an outburst of joy and which was especially conducive 
to Nanda’s contentment in that matter. The gurus are the priests and 
other Brahmanas. Or ‘gurus’ is only an adjective of the Brahmanas, 
since they are qualified for that kind of utterance. 

Regarding samagatya (having arrived): At first they departed 
from the village with Nanda, and at this time they came near him 
(samagatya = nikatam àgatya). Sa-kalatrakah (who were with their 
wives) is said because, naturally, since the Brahmanis too arrived 
there, they are in their company. Te (they) means “they who are 
well-known as topmost Vaisnavas." The sense of distyàá (by fate) 
is: “How amazing is your good fortune and ours too,” so the gist 
is, “Having become utterly enraptured, quickly organize a large 
festival.” Thus the fact that the Brahmanas as well are solely 
dedicated to Nanda's contentment is shown. By the deference in 
their speech, it's understood that Nanda too evoked more of his own 
love for his son. 


Jiva Gosvami—(This is a summary of the above.) With the words 
starting from nandam, he talks about the Brahmanas’ speech, 
especially in that matter, that occurred with an outburst of joy. The 
gurus are the priests and other Brahmanas. Regarding samagatya 
(having arrived): At first they departed from the village with him, 
and at this time they came near him (samagatya = nikatam agatya). 
Te (they) means *they who are well-known as topmost Vaisnavas." 
The sense of distya (by fate) is: “Well, how amazing is your good 
fortune and ours too," so the gist is, *Having become utterly 
enraptured, quickly organize a very large festival." 


Visvanatha Cakravarti— The gurus are the priests, such as Bhaguri. 


348 Symphony of Commentaries 


Vallabhacarya— Your son was freed by our good fortune (distya = 
asmad-adi-bhagyaih).” Only by this much, the following is implied: 
“You should throw a festival." 


Anvitartha-prakasika—This is a pair of verses. ^The gurus, i.e. 
Bhaguri and other priests, and the Brahmanas said to Nanda: 
“Your son, engulfed by Kaliya, was freed only by good fortune 
(distya = bhagyena eva), therefore, for the sake of the Brahmanas’ 
satisfaction, which is the reason for Krsna's deliverance, give charity 
to twice-born persons." Then Nanda, whose mind was pleased, gave 
(adisat = dadau) cows and gold to the Brahmanas." 


10.17.19 
yasodapi maha-bhaga nasta-labdha-praja satt | 
parisvajyankam aropya mumocasru-kalam muhuh || 


yas$oda—Ya$odà;  api—also; maha-bhaga—sgreatly fortunate; 
nasta—was lost; labdha—and regained; praja—by whom the child; 
sati—a chaste lady; parisvajya—after embracing; ankam—upon 
her lap (or bosom); Gropya—raising; mumoca—she released; asru- 
kalam—a fraction of a tear; muhuh—trepeatedly. 


yasoda api maha-bhaga nasta-labdha-praja sati (krsnam) parisvajya 
(tam svasyah) ankam aropya asru-kalam muhuh mumoca. 


YasodA as well was greatly fortunate. The virtuous lady had regained 
her child that was almost lost. She embraced Him, put Him on her 
lap, and repeatedly shed teardrops. 


Sridhara Svami—Nasta-labdha-prajà means: “she by whom the 
offspring, who had almost perished, was regained” (= nasta-praya 
punar-labdha praja yaya sa). 


Sanatana Gosvami—Ca has the sense of tu (only, specifically),'” 


172  Sanàtana Gosvami and Jiva Gosvami take Vallabhacarya’s reading, 
yasoda ca, instead of yasodapi. 
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owing to a particularity distinct from Nanda. With nasta-labdha- 
praja he mentions her condition of having much good fortune, 
because: sati (virtuous, chaste), which means pativrata (devoted 
to her husband). The quality of being devoted to her husband 
was suggested even before that. Or sati means sarvotkrsta, “more 
eminent than all," because of her nature, due to her deep affection 
for $ri Krsna. Or sati is a present participle: The explanations of 
nasta-labdha-prajà sati in that regard are as follows: 

& nasta adarsanam gata mrtà và prajà yasyah sa iva bhavanti, “being 
one who as if has a child that had become unseen, or that had died, 
[and whom she regained]," 

X nastayá adrstaya punar labdhayà ca prajayà sati vartamana, “being 
with a child that was unseen and regained,"!? 

X nastà api labdhà hastadi-grahanena prapta praja yaya tatha-bhiita 
eva sati, “being one by whom the child, though lost, was obtained by 
taking His hand and so on.” 


“She repeatedly released a flow’ of tears (asru-kalam = asru- 
dharam),” “repeatedly” (muhur) because of the noncessation of the 
release of the flow of tears, sometimes due to remembering what 
happened and sometimes due to feeling bliss. 


Jiva Gosvami—(Additions are underlined.) In this verse he says the 
reunion with Sri Yasoda occurred once more, with great love. Ca 
has the sense of tu, owing to a particularity even from Sri Nanda. 
With nasta-labdha-praja he mentions her condition of having much 
good fortune, because: sati (virtuous); in that regard, the following 
is meant with a special emotion: “How could it be otherwise in her 
case?” Or sati means sarvotkrsta, “more eminent than all,” because 


173 In this interpretation, this compound is formed: nasta-labdha-praja- 
sati. However, although compounds ending with a present participle are 
seen, albeit extremely rarely, in usage, they are not covered by grammatical 
rules, and so Jiva Gosvami edited this out. 

174 This definition of kala is somewhat sourced in Medini-koSa: kala syan 
müla-vivrddhau silpádàv amsa-matrake, “Kala means müla-vivrddhi (the 
increase of the base), silpàdau (skill in arts and crafts, in trades, etc.), and 
amsa-mátraka (any fraction or aspect)" (la-dvikam 5). The same definition 
is seen in Visva-kosa (la-dvikam 43). 
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of her nature, due to her deep affection, etc., for Sri Krsna. Or nasta- 
labdha-prajá sati means: nasta-labdha-praja bhavanti (being one 
whose child was lost and regained). 

“She repeatedly released a flow of tears (asru-kalam = asru- 
dharam).” ‘Repeatedly’ (muhur) because there was no cessation of 
the flow of tears, sometimes due to remembering what happened 
and sometimes due to getting bliss, and so there was a continuation 
in terms of warm tears (tears of grief) and cool tears (tears of joy). 


Visvanatha Cakravarti—“She, by whom the offspring, who had 
almost perished at first, was later regained (nasta-labdha-praja = 
ádau nasta-pràyà pascal labdhà praja yaya sā), put Him on her lap 
and hugged Him.” That is because at the outset she did not get to 
hug Him in that way since she was busy looking after many people. 


Bhaktisiddhanta Sarasvati—She repeatedly shed tears of joy (asru- 
kalam = adnandasru-jalam). 


10.17.20 
tam ratrim tatra rajendra ksut-trdbhyam srama-karsitah | 
üsur vrayaukaso gavah kàlindyà upakülatah || 


tam ratrim—that night; tatra—there; raja-indra—O king of kings; 
ksut-trdbhyam—due to hunger and thirst; srama—due to fatigue; 
karsitah—who were dragging around; üsuh—they resided; vraja- 
okasah—they whose abode is Vraja, gávah—[and] the cows; 
kalindyah—of the Kalindi; upakülatah—near the shore. 


rajendra! vrayaukasah gàvah (ca) ksut-trdbhyam srama-karsitah tam 
ratrim tatra kalindyah upakülatah üsuh. 


King of kings, the residents of Vraja and the cows lingered due 
to fatigue, hunger, and thirst. That night, they camped there, off 
Kalindi’s shore. 


Sridhara Svami—They lingered due to fatigue also (srama-karsitah 
= sramena ca karsitàh). Upakülatah means küla-prànte (at the edge 
of the shore). 
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Sanatana Gosvami—In the context of an amazing pastime, he 
mentions another wonderful pastime, simply by the sequence of the 
discourse. “That night,” insofar as it was the end of the day, since 
Sri Krsna had subdued Kaliya and since the people of Vraja were 
meeting Him one by one; “that night” signifies either the night after 
that day or “that kind of night,” filled with high bliss. 

“They camped there,” right in the area where there was a 
gathering with Sri Krsna, inasmuch as it was impractical to go back 
home at night. The reason they stayed is: ksut-trdbhyam srama- 
karsitah, “They were oppressed, i.e. pervaded (karsitah = vyaptah), 
by fatigue from hunger and thirst; or by fatigue, due to crying and 
so on, by hunger, and by thirst.” In the reading karsitah (emaciated) 
(Vallabhacarya’s), the sense is: daurbalyam prapitah (they were 
caused to reach a state of weakness). 

Even among the cows that were there, the condition of being 
‘pervaded’ by hunger (ksudhddi-karsitatvam) took place either 
because there was no container for milking (the cows are given to 
eat when they are milked) or because their udders were incessantly 
licked by the calves, who were pained by hunger and who got 
high bliss after being in Krsna’s company. The condition of being 
pervaded by thirst occurred from not drinking water, out of fear of 
poisonous water. They did not bathe for the same reason. 

Rajendra is a vocative uttered with the topmost astonishment. 

“They camped after relinquishing proximity to the water of that 
lake” (upakülatah = tad-dhrasya jala-samipam parityajya) out of fear 
of poisonous water and so on—in other words they stayed a little far 
from that, at the edge of Sri Yamuna’s shore—otherwise there is no 
accomplishment of being surrounded by the conflagration. 


Jiva Gosvami—(Additions are underlined.) Just by the sequence of 
the discourse, he mentions yet another wonderful pastime. “That 
night—i.e. “at night” because it was the end of the day, since Sri 
Krsna had subdued Kaliya, etc., and since the people of Vraja were 
meeting Him one by one, and “that night” signifies either the night 
connected with that day or the night that involved that kind of high 
bliss—they camped there,” right in the area where there was a 
gathering with Sri Krsna. 

The reason they stayed is: “they were made to be emaciated (krsi- 
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krtah): they were caused to reach a state of weakness (daurbalyam 
prapitah), by fatigue from hunger and thirst; or by fatigue, due to 
crying and so on, by hunger, and by thirst." 

The condition of being emaciated out of hunger and so forth 
took place even among the cows that were there because, fearing a 
connection with poison, for Sri Krsna’s sake they were not harnessed 
(cows are tied up for the purpose of milking), and because they 
themselves were not fit for that job. 

“They camped after relinquishing proximity to the water of that 
lake” (upakülatah = tad-dhrasya jala-samipam parityajya) out of fear 
of poisonous water and so on, otherwise there is no accomplishment 
of being surrounded everywhere by the conflagration. 


Krama-sandarbha—Upakilatah means: Kkificit-kalam | parityajya 
(after abandoning some of the shore). 


Visvanatha Cakravarti— "From now on, day and night we shall just 
look at Krsna, without a blink. If Kaliya, though he went away by 
good fortune, comes back desiring to carry out enmity, then, once 
assembled, we shall obstruct him with sticks, but we won't go to 
our homes, which are a hindrance to our sight." Perceiving this 
heartfelt desire of everyone, *Nanda and other residents of Vraja 
camped after relinquishing proximity to the shore" (upakülatah = 
küla-samipam parityajya) out of fear of poisonous water and so on, 
otherwise there is no accomplishment of being surrounded by the 
conflagration. 


Anvitartha-prakasika—Optionall, | upakülatah ^ means kiila- 
samipam parityajya (after relinquishing proximity to the shore), by 
the rule: lyab-lope paricami, “The ablative case is used when there 
is a deletion of [a word that ends with the suffix] /l/ya/p].” Usuh 
means vásam cakruh (they sojourned). 


10.17.21 
tadà suci-vanodbhüto davagnih sarvato vrajam | 
suptam nisitha avrtya pradagdhum upacakrame || 


tada—then; $uci—in the month of Asadha (June-July); vana— 
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in a forest; udbhütah—ornginated; dava-agnih—a conflagration; 
sarvatah—everywhere; vrajam—the multitude (or the cowherd 
settlement, i.e. the people of Vrndavana and the cows); suptam— 
who were sleeping; nisithe—in the middle of the night; a@vrtya— 
after surrounding; pradagdhum—to burn in an eminent way; 
upacakrame—began. 


tadà nisithe davagnih $uci-vanodbhütah suptam vrajam sarvatah 
avrtya (tam vrajam) pradagdhum upacakrame. 


Then, in the middle of the night, a conflagration arose in a dry forest, 
completely enclosed the sleeping villagers and began to intensely 
burn. 


Sanatana Gosvami— Then" means “on that very night.” He also, 
the form of a conflagration which had arisen in, or from, a forest 
connected with summertime (suci-vana = grisma-samayah tat- 
sambandhi-vanam), i.e. a dry forest (vana = suskaranya), was, 
according to some, Kaliya's friend, some demon who was a follower 
of Kamsa. 


Jiva Gosvami—(The difference from above is underlined.) “Then” 
means “on that very night.” He also, the form of a conflagration 
which had arisen in a forest connected with summertime (Suci-vana 
= grisma-samayah tat-sambandhi-vanam), i.e. a dry forest (vana = 
Suskaranya), was, according to some, Kaliya's friend, some demon 
who was a follower of Kamsa. 


Visvanatha Cakravarti—Suci means grisma (summer).'5 Some say 
this wildfire was Kaliya's friend, a demon who was a follower of 
Kamsa. 


175 The definition of suci is: sucir grismagni-srngaresv ásadhe suddha- 
mantrini, jyesthe ca pumsi dhavale suddhe ’nupahate trisu, “In the masculine, 
$uci means grigma (summer), agni (fire), śrůgāra (romance), Asadha (June- 
July), suddha-mantrin (a true advisor / minister), and jyestha (best). In all 
three genders, suci means dhavala (white), $uddha (pure), and anupahata 
(unvitiated, unimpaired, unweakened)" (Medini-kosa). 
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Baladeva Vidyabhüsana— Suci-vana means: grisma-sambandhi- 
vane (in a forest connected with summer) This means it was dry. 


Bhaktisiddhanta Sarasvati—" The conflagration, which originated 
from a dry forest pertaining to summertime (suci-vanodbhütah = 
grisma-kalina-suska-vana-sambhiitam), surrounded the multitude 
of residents of Vraja (vrajam = vraja-vasi-vrndam), who were 
sleeping everywhere, in the four directions (sarvatah = catur-diksu), 
and began (upacakrame = pravrttah) to intensely burn." 


Vallabhacarya—At that time, a demon possessed by ‘Kaliya’ who 
had stayed to eat everyone became one with Death, i.e. became one 
with fire, and arose to burn the residents of Gokula. The fire either 
arose by itself or was generated by the friction of wood (bamboo 
etc.). 


Anvitartha-prakasika—The wildfire completely enclosed (sarvatah 
avrtya) the multitude, i.e. the people of the village along with the 
cows and so forth (vrajam = gavadi-sahitam vraja-janam). 


ANNOTATION 

In Sarartha-darsini 10.15.47, Visvanatha Cakravarti said that 
Balarama was not with Krsna when the latter went to Kaliya's lake 
because it was the former's birthday. In verse 10.18.2 of Bhagavatam, 
it is said that after the pastime with Kaliya the summer season 
arrived. Balarama’s birthday is said to be in Sravana (July-August). 
That is in the summer, although technically the summer in India 
comprises Jyaistha (May-June) and Asadha (June-July). 


10.17.22 


tata utthaya sambhranta dahyamana vrajaukasah | 
krsnam yayus te saranam maya-manujam isvaram || 


tatah—afterward; utthaya—after getting up; sambhrantah— 
confused; dahyamanah—being burned; — vraja-okasah—they 
whose abode is Vraja; krsnam—to Krsna; yayuh—went; te—they; 
saranam—for shelter (who is a shelter); mayad-manujam—who is a 
human by Maya; isvaram—God. 
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Bhaktisiddhanta Sarasvati— 
tatah te dahyamanah vrajaukasah sambhrantah (santah) utthaya 
mayd-manujam isvaram krsnam saranam yayuh. 


Afterward, those residents of Vraja who were being scorched got 
up. Thrown into a state of disarray, they went to Krsna, God, a 
human by Maya, for shelter. 


Sanatana Gosvami—They were confused (sambhrantah) since they 
didn’t know how to immediately counteract it—or sambhrantah 
means: krta-paribhramanah, “they scrambled" here and there for 
the sake of getting out—because: dahyamanah, meaning either: 
dagdhum upakramyamanah (they were starting to get burned) or: 
pascád isad-agni-tapam labhamānāh (they were getting a little heat 
from the fire behind them). 

Krsna is a man who has deceit (mayà-manujam = kapatya- 
yuktam manujam): For instance, the teaching about dharma though 
the beginning of the Ràsa dance was under way. Or, He is a man, 
by a similarity with the state of having two hands, who has mercy 
(maya = krpàá-yuktam). Alternatively: maya manujam isvaram, He is 
a man, that is, He has human pastimes (manujam = manusya-lilam), 
although He is the master (isvaram = svaminam api) of Laksmi 
(maya = mayah = laksmyah). A superabundance of compassion is 
implied thus. In addition: krsnam, the master of the life force (prana- 
natha) of the people of Vraja. Therefore they took shelter of Him. 


Jiva Gosvami—(Additions are underlined.) They were confused 
(sambhrantah) since they didn’t know how to immediately 
counteract it—or sambhrantah means: krta-paribhramanah, “they 
scrambled” here and there for the sake of getting out—because: 
dahyamanah, that is to say: dagdhum upakramyamanah (who had 
begun to be burned). 

He looks like a material man (manujam = manujatvena 
sphurantam = prakrta-mdanusyatvena sphurantam) only by deceit 
(maya = kapatyena eva). In truth, however, He is God (isvaram) as 
Para-Brahman that has a human shape: He is God only as that form. 
(The rest of the commentary, beginning from the gloss of maya as 
krpa, is the same.) 
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Visvanatha Cakravarti— The residents of Vraja” are agriculturists 
and so on who stay in Vraja. He is a man only by the essence of being 
(maya = māyayā = svarüpena eva), from the statement of Sruti: 


svarüpa-bhütayà nitya-saktya mayakhyaya yutah | 
ato máyà-mayam visnum pravadanti sanatanam || 


**Visnu is endowed with His eternal potency called Maya, which is 
part of His natures, therefore sages say the eternally perfect Lord 
is maya-maya (made of maya, transcendental consciousness).” 
(Catur-veda-sikha) (quoted in Laghu-bhagavatamrta 1.5.414 and in 
Bhagavat-sandarbha 22.8). 


They took shelter: “What a wonder! At a time when our lives are in 
danger, Narayana, having entered in this boy, who was born by His 
grace, is protecting us. Owing to Garga’s statement: anena sarva- 
durgani yūyam afijas tarisyatha, “Because of Him, all of you will 
easily overcome all difficulties” (10.8.16), we believe in Him, who 
is possessed by Sri Narayana at this time; He is the same Krsna, 
as Narayana, and so let us take shelter of Him to surmount this 
difficulty.” The gist is they pondered and then took shelter. 


Bhaktisiddhanta Sarasvati—“ Afterward, those residents of Vraja 
who were being burned got up, being terrified (sambhrantah = 
santrastah santah), and went (yayuh = gatah) to Krsna, who is God 
and who assumes a human form by Maya (maya-manujam = mayaya 
manusa-riipa-dharam), for shelter.” 


Siddhanta-pradipa—‘Maya’ means Yogamaya. 


Srinatha Cakravarti—Mdayamanujam is construed as: máyà 
yogamaya taya sarve parijanah amanujah yasya tam, “Him the entire 
entourage of whom is not human, due to Yogamaya.” 


Brhat-krama-sandarbha—Now, after overcoming the fire of 
Kaliya’s poison, on the occasion of overcoming a wildfire he 
talks about the might of His Yogamaya. Mayamanujam signifies: 
yogamayayda amanujam, “Him, who is not a human, by Yogamaya.” 
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This means: ákrtyà eva manujam (a human only by the shape), since 
in truth Sri Krsna’s body is His self. 


Vira-Raghava— Afterward, the residents of Vraja, who were being 
scorched by the wildfire, got up and, their minds very agitated 
(sambhrantah = vyàkula-cittàh), went to Krsna, who is God in 
person (isvaram = saksad isvaram) and who is a human by His own 
will (maya-manujam = àátmiya-sankalpena manujam), for shelter.” 
This means they determined that He was their means of protection. 


10.17.23 
krsna krsna maha-bhaga he ramamita-vikrama | 
esa ghoratamo vahnis tavakan grasate hi nah || 


krsna—O Krsna; krsna—O Krsna; maha-bhaga—O You who have 
a great multitude of bhagas (or O You because of whom there is 
good fortune); he rama—O Rama; amita-vikrama—O You whose 
valor is unmeasured; esah—this; ghoratamah—the most terrible; 
vahnih—fire; tavakan—who are Yours; grasate—is consuming; hi— 
indeed; nah—us. 


“krsna! krsna! mahdad-bhaga! he rāma! amita-vikrama! esah 
ghoratamah vahnih tavakan nah grasate. 


“O Krsna, Krsna, You because of whom there is good fortune! O 
Rama, you whose valor is unmeasured! This most dreadful fire is 
consuming us. We belong to You. 


Sanatana Gosvami—He only talks about the way they did it. The 
repetition (vipsa) in krsna krsna is due to either confusion or the 
nature of profuse affection. Maha-bhaga is a vocative for Him and 
denotes: mahad bhagam yasya, *O You who have a great multitude 
of godly capabilities and assets (bhagam = aisvarya-vrndam)—this 
is literally expressed by the word bhaga, i.e. bhaga is made with 
the suffix a/n] in the sense of samüha (multitude: the multitude 
of six bhagas)," so the gist is: “Nothing is impossible to You.” 
Alternatively, maha-bhaga means: mahan bhagah yasmat, “O You 
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because of whom persons like us have considerable good fortune 
(bhagah = bhagyam asmadrsanam).” The drift is: “Our having 
sorrow directly in Your presence is not right.” 

Amita-vikrama is a vocative directed at Baladeva and signifies: 
“O you whose heroism is infinite” (= amitah anantah vikramah 
Sauryam yasya). The idea is: tava viryena davagnih api nirvati, “Even 
a conflagration is extinguished by your valor.” 

There is another interpretation: amita-vikrama is directed at 
Krsna. Suspecting that He might think, “Why would they abandon 
Balabhadra and take shelter only of Me?”, they say: ramamita- 
vikrama, “O Krsna, You whose course of action cannot be measured, 
even compared to Rama’s, or even by Rama” (= rāmād api, ramena 
api và, amitah matum asakyah vikramah yasya). Or, ramamita- 
vikrama connotes: ramayati iti ramah amitah vikramah yasya sah, 
“O You who are a delighter and whose prowess is unmeasured.” 

Esah (*this" most dreadful) suggests either being present 
before the eyes or quickness. Ghoratamah (most dreadful) is either 
because it couldn't be counteracted or because it was getting near 
Him. Grasate (it is consuming) means: nihsesena samharati (it is 
entirely destroying). Tavakan (us who belong to You) is said either 
to generate mercy or to make Him aware of the unsuitability of the 
destruction. Hi means niscitam (obviously). 


Jiva Gosvami—(A dditions in the first three paragraphs are under- 
lined.) He just talks about the way they did it. The repetition (vipsa) 
in krsna krsna is due to either confusion or the nature of profuse 
sneha. Mahà-bhàga means: mahan bhagah yasmát, *[O You] because 
of whom persons like us have considerable good fortune (bhagah = 
bhagyam asmadrsanam).” The gist is: “Our having sorrow directly 
in Your presence is not right.” 

Amita-vikrama is a vocative directed at Baladeva and signifies: 
amitah anantah vikramah sauryam yasya, “O you whose heroism is 
infinite.” The idea is: “Even a conflagration is extinguished by your 
prowess.” Thus, even then the cowherds’ knowledge of the state 
of having great powers took place, but not the knowledge of Their 
godhood (aisvarya-jriana). 

Esah (this) makes one perceive either being present before the 
eyes or quickness. Ghoratamah (most dreadful) is because either it 
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couldn't be counteracted or it was getting near Them. Grasate (it is 
consuming) means: nihsesena samharati (it is entirely destroying). 

Tavakan (us, who are Yours) is said either to generate mercy 
or to make Him aware of the unsuitability of the destruction. From 
the adesa-sütra (a rule that ordains a substitution) in the scope of 
taddhita words: tavaka-mamakav eka-vacane, “Tavaka and mamaka 
are used in the singular" (‘yours’ is not dual) (Astadhyayi 4.3.3), the 
fact that here a connection only of one is expounded is obviously 
(hi = niscitam) for the sake of expounding a nondifference between 
Those two. 


Visvanatha Cakravarti— They addressed Rama because, after 
seeing on that day that he too is ominiscient, they inferred: ^He also, 
Krsna's brother, is possessed by God.” 


Baladeva Vidyabhüsana— hey address Rama because, by the 
killing of Dhenuka, they understood his great valor. 


10.17.24 
sudustaràn nah svan pahi kalagneh suhrdah prabho | 
na Saknumas tvac-caranam santyaktum akuto-bhayam || 


su-dustarat—very hard to traverse; nah—us; svàn—Y our own folks; 
pahi—protect; kala-agneh—from the fire of death; suhrdah—Your 
friends; prabho—O Almighty; na saknumah—we are unable; tvat- 
caranam—Y our feet; santyaktum—to completely give up; akutah- 
bhayam—from which there is no fear from anywhere. 


prabho! (tvam) sudustarat kalagneh nah svan suhrdah pāhi. (vayam) 
tvac-caranam akuto-bhayam santyaktum na $aknumah" (iti). 


*O Almighty, save us, Your kinsmen, Your friends, from this 
insurmountable fire of death. We cannot totally forgo Your feet, the 
source of absolute fearlessness.” 


Sridhara Svami— Save us from the fire that is a form of death” 
(kalagneh = mrtyu-riipad agneh). In the second half of the verse, 
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they say, “We don't fear death, but we fear separation from Your 
feet." 


Visvanatha Cakravarti—(The commentary is the same. In addition:) 
“Only that is difficult to tolerate.” 


Sanatana Gosvami— "Save us, Your relatives—or ‘Your own folks’ 
(svàn = jfiatin atmiyan va)—whose hearts are resplendent (suhrdah 
= sobhanam hrd yesam tan),” meaning “us who are solely dedicated 
to You, with a genuine feeling.” Prabho means: sarvam kartum 
samartha (O You who are able to do everything). “We cannot 
abandon Your feet, because of which there is no fear from anything 
(akuto-bhayam = na kuto ’pi yasmat)—hence by Your protection 
quickly put an end to our fear.” That’s the idea. Or, in case He were 
to reply, “But it is terrifying even to Me,” they respond, “[We cannot 
abandon Your feet,] which have no fear of anything (akuto-bhayam 
= na kuto "pi yasya), and so we are unable to completely abandon 
(santyaktum = samyak tyaktum) Y our feet— otherwise we might die 
in separation from You.” 


Jiva Gosvami—(Additions are underlined.) *Save us, Your 
relations—or ‘Your own folks’ (svan = jridtin átmiyàn va)—whose 
hearts are resplendent (suhrdah = sobhanam hrd yesam tan),” 
i.e. “who are solely dedicated to You, with a genuine emotion.” 
Prabho means: sarvam kartum samartha (O You who are able to 
do everything). “[We cannot abandon Your feet,] because of which 
there is no fear from anything (akuto-bhayam = na kuto "pi yasmat)— 
hence quickly put an end to our fear of relinquishing Your feet.” 
That’s the idea. Therefore, “We are unable to completely abandon 
(santyaktum = samyak tyaktum), in terms of being separated even 
for a moment, Your feet.” 


Krama-sandarbha—The sense of akuto-bhayam is: “Without 
attaining Your feet, others are causes of fear to all of us.” 


10.17.25 
ittham sva-jana-vaiklavyam niriksya jagad-isvarah | 
tam agnim apibat tivram ananto "nanta-sakti-dhrk | 
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ittham—[which was] in this way; sva-jana—of His people; 
vaiklavyam—the mental turmoil; niriksya—observing; jagat- 
isvarah—the master of the universe; tam agnim—that fire; apibat— 
drank; tivram—intense; anantah—who is infinite; ananta-sakti- 
dhrk—who has unlimited power (or potencies). 


ittham sva-jana-vaiklavyam niriksya jagad-i$varah anantah ananta- 
sakti-dhrk tam tivram agnim apibat (iti). 


Noticing such a mental turmoil of His kinsmen, the master of the 
universe, who is infinite and has unlimited potencies, imbibed that 
ardent fire. 


Sanatana Gosvami—Ittham (“such” mental turmoil) means: anena 
kakukty-adi-prakarena (in this way involving a speech with tremor 
in the voice). Niriksya (noticing) means: saksad anubhüya iva (as if 
directly experiencing). 

Or ittham is not an adverb, but an adjective, and denotes: idrsa- 
davagni-krtam, “|their mental turmoil,] occasioned by this kind of 
conflagration,” and niriksya signifies: tesam vijndpandat pürvam eva 
álocya (having noticed it, even before being informed). 

Tam (‘“that” fire) connotes: suska-vanodbhitam sarvatah 
vyapakam ativrddham ca, “it had risen in a dry woodland, which 
spread everywhere, and had greatly increased,” therefore: tivram 
(ardent), i.e. duhsaham (difficult to tolerate). Thus it is said that 
it couldn't be counteracted. He as if drank it (apibat = apibad 
iva). This means He entirely terminated it by a dramatic act of 
drinking. In addition, a logical reasoning cannot be examined: this 
is the substance of jagad-isvarah, which signifies “the master of the 
worlds, that is, of Brahma, the Creator of the world, and of others." 
The sense is: sarva-sakti-pradah (He bestows all potencies). Even 
the power of Agni comes only from Him. Or the gist is: because of 
having unconjecturable pastimes as the supreme Lord. 

There is another explanation. Just like the gods do not perceive 
any difference between the mouth of Agni and the fire, He put it in 
its place, His divine mouth. Thus, He even brought about the joy of 
the fire, given that He is Jagad-isvara and gives joy to all the gods. 
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*How could His directly imbibing the fire be tolerated by $ri Nanda, 
Sri Yasoda, and others, who are more than most affectionate? 
And why didn't they take courage and prevent it?" He responds: 
ananta-sakti-dhrk. This means He imbibed it in that fashion so that 
it couldn't be perceived by them in any way. 


Jiva Gosvami— Having felt (niriksya = anubhüya) their mental 
turmoil, the manner of which involved a speech with much vocal 
tremor arising due to love for Him (ittham = sva-premaika- 
mülakàneka-kakükty-adi-prakarakam), He imbibed that sort of 
fire (tam = tadrsam), which was—as a result—difficult to tolerate 
(tivram = duhsaham).” This means He imbibed it although it was 
like that. The gist is He did so only by an engrossment in prema 
imbued with compassion. 

“All right, there was an engrossment in that. But how did He 
drink it?” Expecting this, by saying jagad-isvarah he makes the 
philosophical conclusion with the following intention: “Though it 
is mysterious, His godly might becomes obvious by itself.” He is the 
master of the worlds also (jagad-isvarah = jagatam api isvarah). This 
means He bestows diverse potencies in everyone. The drift is: Since 
the power of Agni too comes only from Him, is there astonishment 
at all? 

“How could He, who has the form of a little cowherd boy, drink 
a fire that was all over the place?" Suka answers: anantah. The sense 
is He became manifest all over the place by Himself since His body, 
which is like that (infinite), is all-pervasive. Nor is having merely that 
power amazing: That is what he expresses with ananta-sakti-dhrk. 
Consequently, even the divine cowherds didn't get an opportunity 
to extinguish the fire. 


Krama-sandarbha—He drank it, meaning He put an end to it 
simply by a dramatic act of drinking, with an absorption in mercy. 
The reason for that is jagad-i$varah. He impels and suppresses 
various potencies of everyone such as Agni. This is the logical 
reasoning in drinking the fire that had gone everywhere. Anantah 
means: sarvatra prakasamana-sva-vigrahah (He whose body is 
manifesting everywhere). There is no wonder in that sort of power, 
hence: ananta-sakti-dhrk. 
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Visvanatha Cakravarti— The gist of “after seeing (niriksya = drstva) 
the mental turmoil of His people” is: His love, whose object is His 
kinsmen, made Him take interest in manifesting a godly might for 
the purpose of saving them. 

Someone might wonder: “How could He, extremely delicate 
like Himself, quaff an intense fire?” In that regard he says: ananta- 
sakti-dhrk. Only His potency of destruction (samharika sakti) drank. 
The idea is: Given that He has potencies, it is figuratively said that 
He drank it. 


Baladeva Vidyabhüsana— The potency that terminates evildoers 
(dusta-samharini sakti) imbibed it. 
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A Description of Summer; 
Krsna and Balarama Play in Teams; 
Balarama Hammers Pralamba 


10.18.1 
Sri-Suka uvaca 
atha krsnah parivrto jfiatibhir muditatmabhih | 
anugiyamano nyavisad vrajam go-kula-manditam | 


$ri-Sukah uvaca—Sri Suka said; atha—afterward; krsnah—Krsna; 
parivrtah—surrounded; jiatibhih—by the relatives; mudita- 
atmabhih—whose minds were joyful; anugivyamanah—being 
glorified; nyavisat—entered; vrajam—the cowherd village; go-kula- 
manditam—[in such a way that it became] adorned with a multitude 
of cows. 


Sri-Sukah uvaca—atha (pratah) krsnah muditatmabhih (svasya) 
jfatibhih parivrtah anugiyamanah (ca) vrajam go-kula-manditam 
nyavisat. 


Sri Suka said: Afterward, surrounded and glorified by His joyful 
kinsmen, Krsna entered the village. It became adorned with a 
multitude of cows. 


Sridhara Svami— 
astadase tato grisme vasanta-guna-laksite | 
aghatayad balenalam pralambam lilaya harih || 
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krtvà nrtyam phanagresu kàáliyasya sa-kautukam | 
balam pralamba-tungamsam arohayad arati-hà || 


“In the eighteenth chapter: In the summer after that, which was 
defined with qualities of spring, Hari refrained from using His 
power: He playfully caused the death of Pralamba. Having jovially 
danced on top of Kaliya's hoods, the killer of enemies induced Bala 
to mount Pralamba's high shoulders." 


Sanatana Gosvami—Atha (afterward) means “after that night." 
This denotes either the early morning or, by the sequence of grazing 
the cows, the late afternoon. Otherwise it is impossible that all of 
them arrived with the cows to the village. Moreover, it's understood 
that at first Sri Yasodà and others speedily went home and sent food 
and other necessities. 

“He was surrounded—that is, encircled (parivestitah = vrtah = 
vestitah) in such a way that there were concentric circles everywhere, 
due to a surplus of sneha—and was being glorified.” Gokula- 
manditam (adorned by the group of cows) is said inasmuch as the 
cows entered first. Or it is an adverb (see below). 


Jiva Gosvami—Atha means pratar (the early morning). In point 
of jnatibhih (by relatives), it is shown that even then there was no 
relinquishment of the sweetness of His emotions. 

(This paragraph is like the above.) “He was surrounded—that 
is, encircled (parivestitah = vrtah = vestitah) in such a way that there 
were concentric circles everywhere, due to a surplus of sneha—and 
was being glorified.” Gokula-manditam (adorned by the group of 
cows) is because the cows entered first. Or it is an adverb. 

The cows entered only in the morning, after abandoning that 
area—they were quivering due to that calamity and had been singed 
by the wildfire—either with the intent to graze on the outskirts of 
the village, which was at a distance of one krosa (two miles), or 
with the desire to return from that trip, which had turned out bad. 
Specifically, however, the reason is that even the animals, like the 
humans, were unable to abandon Him, who was entering that village. 


Krama-sandarbha—Gokula-manditam is an adverb and means: go- 
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kulena go-samühena manditam yatha syat, “[He entered the village] 
in such a way that it became adorned with cows." 


Visvanatha Cakravarti— 
grismartu-varnanam kelau krsnah $ridáma-vad abhit | 
ramah pralambam aruhya-hann ity astadase katha || 


*A description of the summer season; Krsna became Sridama’s 
carrier in a game; Rama mounted Pralamba and killed him—these 
are the topics in the eighteenth chapter.” 


10.18.1 
Atha (afterward) signifies pratah (in the early morning). 


Baladeva Vidyabhusana— 
astadase ’vahat krsnah sridamanam jitah prabhuh | 
balah pralambam àruhya mustinà tam amarayat || 


“In the eighteenth chapter: Krsna carried Sridama and was defeated; 
Bala mounted Pralamba and killed him with his fist.” 


Anvitartha-prakasika—The parasmaipada in nyavisat is poetic 
license. 


10.18.2 
vraje vikridator evam go-pala-cchadma-mayaya | 
grismo namartur abhavan nātipreyāň charirinam || 


vraje—in Vraja; vikridatoh—while the two of Them were having 
fun in specific ways; evam—in this way; go-pala—herding the 
cows; chadma—a pretense (or a pretext); mayaya—by the illusion; 
grismah—summer; nadma—named; rtuh—the season; abhavat— 
came to pass; natipreyan—not too much liked (or na atipreyan); 
Saririnam—by embodied beings. 


(rama-krsnayoh) go-pàla-cchadma-mayayà vraje evam vikridatoh 
(satoh), Saririnam natipreyan grismah nama rtuh abhavat. 
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Thus the summer season, somewhat disliked by embodied beings, 
came about in Vraja while the two of Them were having fun in 
special ways in this manner: the illusion which is the pretext of 
herding cows. 


Sridhara Svami—Gopála-cchadma-máüyayà means: go-pálanam eva 
cchadma yasyam tayá māyayā (by an illusion, in which herding the 
cows is a pretext). 


Sanatana Gosvami— "While the two of Them were playing in 
specific ways (vikridatoh = visesena kridatoh satoh) by the illusion of 
a deceit (chadma = kàpatya), either in the matter of herding cows or 
toward the cowherds (go-pala = go-pálane gopálesu va)...” Deceit 
had occurred previously too by Their covering Their aisvarya. Or 
maya means krpa: “out of mercy for His own folks, under the pretext 
of caring for cows (go-pala-cchadma-mayaya = go-pala-cchadmana 
go-lalana-vyàjena ya maya sviyesu krpà taya).” 

Although the origination of the summer season was pointed out 
earlier with suci-vanodbhitah and so on (10.17.21), “It occurred at 
this time,” and so this should be understood as a reiteration which is 
for the sake of elaborately describing it. 

Nama has the sense of prakasyam (the summer appeared “in full 
force"). Or it is summer in name only (nàma = nàmnà eva), but not 
because of qualities normally associated with it. This will become 
clear ahead. “Although it is not very much liked" (nàtipreyán- 
anatipriyo ’pi) because of the intense heat. The term ati (very much) 
implies that the summer was quite enjoyable because of playing 
water sports, etc., for a long time. 


Jiva Gosvami—"While the two of Them were having fun by 
deceiving those who say that His herding the cows is deceit (go-pala- 
cchadma-mayayá = go-palanam chadma iti ya māyā tasya chadmata- 
vadinam vaficanam tayá)." In other words “While the two of Them 
were having fun by deceiving them” (vikridatoh = kridatoh = tan 
vancayitva viharatoh). 

Alternatively, “While the two of Them were having fun— 
They were playing various games too—by the illusion, the cheating 
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of people, in which were the herding of cows and a deceit that 
abounded in desires to play other games (go-pala-cchadma-mayaya 
= go-pdlanam api chadma kridantarabhipraya-sali yatra tadrsi ya 
maya jana-varicanam tayā)...” 

(Additions are underlined.) Nama has the sense of prakasyam. 
Grismo "bhavat (summer came about) signifies: grismantaram 
abhavat (another summer came about). The term ati (very much) in 
natipreyan implies that the summer was quite enjoyable because of 
playing water sports, etc., for a long time. 


Visvanatha Cakravarti—* While both of Them were having fun with 
the cowherd girls (vikridatoh = vraja-balabhih saha viharatoh) by 
an illusion—which consisted of having a hidden desire and which 
deceived people—in which herding the cows was a pretext for going 
to the forest (go-pala-cchadma-mayayad = go-palanam chadma 
yasyam tathabhita ya maya taya) (chadma = vana-gamandaya 
misam)...” 

Baladeva’s gopi lovers were different ones. They are seen in 
Ananda-vrndávana-campü and will become evident later on in the 
text as well. 


Baladeva Vidyabhüsana— The fact that Baladeva too has lovers will 
become clear, in the context of the Rasa-lila of spring (chapter 65). 


Vallabhacarya—Vraje denotes: gopa-gav-adinàm nivesa-sthane 
prasiddhe "pi (in the dwelling place, which is renowned, of the 
cowherds and of the cows). 


10.18.35 


sa ca vrndàvana-gunair vasanta iva laksitah | 
yatraste bhagavan saksad ramena saha kesavah || 


sah—that [summer season]; ca—moreover; vrndavana-gunaih—due 
to the qualities of Vrndavana; vasantah iva—like spring; laksitah— 
characterized (or defined); yatra—where; áste—abides; bhagavan— 
the Lord; saksat—directly (in person); ràmena saha—with Rama; 
kesavah—KeSava. 
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sah ca (grismah rtuh) vrndavana-gunaih vasantah iva laksitah, yatra 
(vrndavane) bhagavan kesavah ramena saha saksad aste. 


That season is characterized like spring due to the qualities of 
Vindavana, where Lord KeSava personally abides with Rama. 


Sanatana Gosvami—Ca means api: so’pi (it too). ‘Kesava’ is derived 
as: kah ca ah ca isah ca kesah brahma-visnu-rudrah tan vayate 
svatah avirbhàávayati, “He ‘interweaves’ Brahma (ka), Visnu (a), 
and Siva (isa), meaning He makes His appearance by Himself."!7e 
Alternatively: kesau brahma-rudrau sevakataya yasya stah sah 
kesavah Sri-krsnah, “He, Kesava, Sri Krsna, in relation to whom 
Brahma and Rudra abide as servants.” Therefore: bhagavan, “He is 
intent on manifesting His own might” (= nijasesaisvarya-prakatana- 
parah). 

Or, ‘Kesava’ denotes kesi-südanah (the killer of Kesi), that is, 
only Sri Krsna, by the etymological derivation mentioned in Sri 
Visnu Purana: 


yasmat tvayaisa dustatma hatah kesi janardana | 
tasmat kesava-namna tvam loke khyato bhavisyasi || 


“O Janardana, since you killed Kesi, an evil being, in the world You 
will known as Kesava." (Visnu Puràna 5.16.23) 


Consequently: bhagavan, “He by whom sweetness and godly 
might are made to appear in Vrndavana” (= sri-vrndavanaviskrta- 
madhuraisvaryah). In addition, He is Bhagavan “in person” (saksat 
= prakatah eva = svayam). 

“In which Vrndavana (yatra = yatra vrndávane) He abides.” 
Nonetheless He is with Rama. Rama is so called because he delights 
Him in many ways (ramena = bahudhà tam ramayati iti ramah 
tena). Being dedicated to various wonderful games is meant by the 


176 Jiva Gosvami edited this out. How the verb vayate (he weaves), 
from the verbal root ve/i] tantu-satàne (to weave, sew; to braid), comes to 
mean svatah avirbhavayati (becomes manifest by Himself) remains to be 
explained. 
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excellence of such companionship. 


Jiva Gosvami—Ca means api: so’pi (it too). Its qualities always bring 
about the proximity of spring. How great is the glory? With this in 
mind he says yatra and the rest. Here, *Ke$ava' is only Sri Krsna, 
by the manner mentioned in Sri Visnu Purana: yasmat tvayaisa 
dustatma... (see above). Therefore: bhagavan, i.e. paripürna-sarva- 
bhagah (He has all the bhagas in complete fullness). “He abides, 
meaning He always has fun" (aste = nityam eva viharati). The usage 
of the present tense is in conformity with his glimpse (sphürti) of Sri 
Krsna. 


ANNOTATION 
In the derivation above, the verbal root in keśa-va is: và gati- 
gandhanayoh (to blow, to strike, to mock), but since the form should 
be kesi-va, the name Ke$sava is classed as a prSodaradi (a group of 
words irregulary formed) (Hari-namamrta-vyakarana 1035). 


10.18.4 
yatra nirjhara-nirhrada-nivrtta-svana-jhillikam | 
sasvat tac-chikararjisa-druma-mandala-manditam || 


yatra—in which [Vrndavana]; nirjhara—of waterfalls; nirhrada—by 
the sound; nivrtta-svana—whose sounds are stopped; jhillikam— 
in which the crickets; sasvat—incessant; tat—of those [waterfalls]; 
sikara—by droplets; rjisa—enhanced; druma—of trees; mandala— 
with a multitude; manditam—decorated. 


yatra (ca vrndavane grisme api) nirjhara-nirhrada-nivrtta-svana- 
jhillikam sasvat tac-chikararjisa-druma-mandala-manditam (vanam 
abhavat). 


In the summer in Vrndavana, the noise of crickets as if stopped 


because of the sound from waterfalls and the forest was adorned 
with trees constantly enhanced by their spray. 


Sridhara Svami— “Even in the summer, Vrndavana is like this: In 
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it the crickets, which are little insects that make a harsh noise, are 
nivrtta-svana, i.e. their noise is covered, by the sound of waterfalls. 
Vrndavana is adorned by multitudes of trees continuously moistened 
(rjisa = snigdha) by droplets of those waterfalls.” 


Sanatana Gosvami—Such are the qualities of Vrndavana referred 
to in the previous verse. 


Jiva Gosvami—The words beginning from yatra form one unit of five 
verses. The syntactical connection is with the fifth verse (10.18.8): 
yatra vrndavane tad vanam avisat, “He entered Vrndavana forest, in 
which...” Still, they are made into separate clauses for the sake of a 
distinction. 

“In Vrndavana, generally the whole place is such (nirjhara etc.) 
and such (sasvat etc.)" (yatra = yatra vrndàvane sámànyena sarvam 
eva sthanam). Or kam in jhillikam signifies sukham (joy): nirjhara- 
nirhradena  varsa-bhrama-janakena  nivrtta-svanah ye  jhillayah 
taih kam sukham duhkhabhava iti yavat, tadrsa-druma-mandalaih 
mandanam ca yatra bhavati, “In Vrndavana is joy—in the sense 
that there is no sorrow—by the fact that the sounds of crickets 
cease due to the occurrence of the disquiet of a shower, and is a 
decoration inasmuch as the trees are enhanced by droplets of those 
waterfalls” (the summer version of Christmas trees). The suffix /k/ 
ta in manditam (decoration) is in the passive impersonal. 


Visvanatha Cakravarti—In four verses he talks about a similarity 
with spring. “In Vrndavana, even in the summer (yatra = vrndavane 
grisme ’pi), the place—sthalam bhavati is to be supplied—is 
nirjhara-nirhrada-nivrtta-svana-jhillikam, “in which the crickets are 
nivrtta-svana, their sounds are covered, by the sound (nirhrada = 
nihrada = ghosena) of waterfalls” (= nirjharanam nihradena ghosena 
nivrtta-svanah acchanna-dhvanayah jhillikah kathora-bhasi-suksma- 
kitah yasmin) and is adorned by ‘multitudes’ of trees that are 
continuously moistened by their droplets” (sasvat tac-chikararjisa- 
druma-mandala-manditam = sasvat tesam sikaraih ambu-kanaih 
rjisah snigdhah ye drumah tesam mandalaih manditam). 


Vallabhacarya—Yatra means either “in Vrndàvana" or “in the 
summer season.” 
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Anvitartha-prakasika—Mandala means samüha (multitude). 


ANNOTATION 

The word rjisa does not literally mean snigdha (moistened). It is 
formed by the rule: arjer rj ca, “and rj replaces arj” (Unadi-sutra 
4.29): The suffix isa[n], carried forward from Unadi-sütra 4.27 (kr- 
trbhyam isan), is applied after the verbal root arj. The verbal roots 
are either arj arjane (to earn, gain, obtain) or arj pratiyatne (to 
enhance, empart a new quality). Vira-Raghava and Vijayadhvaja 
Tirtha have the reading justa (served by; endowed with) instead of 
rjisa. 


10.18.5 
sarit-sarah-prasravanormi-vayuna 
kahlara-kafijotpala-renu-hàrinà | 
na vidyate yatra vanaukasam davo 
nidagha-vahny-arka-bhavo ’ti-sadvale || 
upajati (12) 


sarit—of rivers; sarah—of lakes; prasravana—and of streams; 
ürmi—[which had a connection with] waves; vayuna—with the 
wind (or because of the wind); kahlara—of white lotuses; ka/ija— 
of lotuses; utpala—and of blue lotuses; renu—the pollen; harina— 
which was taking away; na vidyate—did not exist; yatra—in which 
[Vrndàvana]; vana-okasam—in relation to they whose abode is the 
forest; davah—heat; nidagha—of summer; vahni—because of fire 
(wildfires); arka—and the sun; bhavah—which exists; ati-$sadvale— 
[even in places] beyond green fields. 


yatra (ca vrndavane grisme api) sarit-sarah-prasravanormi-vàyunà 
kahlàra-kafijotpala-renu-harinà (hetunàá) ati-sadvale (api sthane) 
vanaukasam davah nidagha-vahny-arka-bhavah na vidyate. 


In Vrndavana, since the breeze was connected with waves of rivers, 
lakes, and streams and was appropriating the pollen of white lotuses, 
daytime lotuses, and blue lotuses, even beyond the verdant fields 
the inhabitants of the forest did not experience heat that originates 
from wildfires and the sun in the hot season. 
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Sridhara Svami—Yatra means either “in the summer"or “in the 
forest.” “The intense heat (davah = tapah) that exists because of 
the summer, because of summertime fires, and because of the sun in 
summertime...” (nidagha-vahny-arka-bhavah = nidaghah grismah 
tena tat-kalina-vahny-arkabhyam ca bhavati). 

Atisadvale means “in the place, which abounded in very 
green grass” (= atiharita-trnakirne sthàne). Or ati-sadvale signifies 
atikranta-sadvale "pi sthane (even in areas beyond green fields). 


Sanatana Gosvami— The syntactical connection with the fifth verse 
is: tad vanam avisat, *He entered that forest, where (yatra)..." In 
this verse, the nice coolness of the breeze is described. This is one 
reason for the absence of heat; 'atisadvale' is another. For example, 
in $ri Visnu Puràna: 


tatas tatratirükse "pi gharma-kale dvijottama | 
pravrt-kala ivodbhütam navam Sasyam samantatah || 


"[Para$ara said to Maitreya, while narrating the cowherds’ move 
from Gokula to Vrndàvana:| Therefore, although the summer 
season was very harsh there, O Brahmana, it became like the rainy 
season, and new grass grew everywhere." (Visnu Purana 5.6.29). 


Jiva Gosvami—(The commentary is the same. In addition:) 
Regarding sddvale, the reading is only with a d in the middle, from 
remembering: nada-sadad dvalac, “The suffix [d]vala[c] is applied 
after nada (reed) and sada (grass)" (Astadhyayi 4.2.88). 


Visvanatha Cakravarti—“Owing to the wind, because of which 
rivers and so on had waves (sarit-sarah-prasravanormi-vàyunàá = 
sarid-àdinàm ürmayah yatah tena)—in this way there is coolness— 
and whose nature is to take away, ie. to steal, soundlessly and 
unnoticeably, the pollen of white lotuses and so on" (kahlara- 
kafijotpala-renu-hàrinà = kahlaradinam renün hartum silam yasya) 
(hartum = nihsabdatvena alaksyatayá corayitum): in this way there 
is fragrance and slowness. 


177 Here Jiva Gosvàmi corrects Vallabhacarya’s reading. 
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"The heat that occurs elsewhere in the summer and that 
originates from a conflagration does not exist here" (nidagha- 
vahny-arka-bhavah na vidyate = anyatra nidaghah davanala-bhavah 
tapah bhavati sah atra na asti): That is the substance of atisadvale, 
which means: atikomala-harita-trnakirne, *[here,] which abounds in 
exceedingly soft and green grass." 


Vira-Raghava—" With the wind, which had a connection with the 
waves of rivers, lakes, and waterfalls" (sarit-sarah-prasravanormi- 
vayunad = saritam sarasam prasravananam ye ürmayah tesam 
sambandhinà vayuna) (prasravananam = nirjharanam)...'” 


Vallabhacarya—“With the wind, which was produced by waves (ürmi 
= ürmibhih) of rivers, lakes, and waterfalls (prasravana = prasrava 
= jharana)..." In this way slowness and coolness are indicated. With 
kahlara-kafijotpala-renu-hàriná he mentions fragrance. The flowers 
called kahlara bloom at twilight (sandhya); the kafijas are lotuses 
that bloom in daytime; and utpalas bloom at night. 


Anvitartha-prakasika—" Because of the breeze (vayund = vayuna 
hetuna), which gently took away, like a thief, the pollen (renu- 
hàrinà = renün caura-vat Sanaih harati tena) of the kahlara, kafija, 
and utpala," which bloom at twilight, in daytime, and at night 
respectively... 


Vijayadhvaja Tirtha—Kahlara means saugandhikam (‘fragrant 
white lotus), kafija means padma (lotus), and utpala means nilotpala 
(blue lotus). 


ANNOTATION 
Commenting on this passage of Amara-kosa: saugandhikam tu 
kahlàram (1.10.36), Srimannalal Abhimanyu says saugandhika 
and kahlara are two names for white lotuses that bloom at twilight 
(Dhara-tika). The word kafija (i.e. kam-ja, ‘born from water’) is 


178 Vira-Raghava’s interpretation is also Vijayadhvaja Tirtha's and 
Ganga Sahaya’s. In this explanation, “waves of waterfalls” signifies 
“fluctuations of the flow of descending water.” 
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a generic name for padma (lotus), as confirmed in Hema-kosa. 
Lotuses bloom during the day. However, blue lotuses bloom at night 
(Bhakti-rasamrta-sindhu 3.2.118). 


10.18.6 
agadha-to ya-hradini-tatormibhir 
dravat-purisyah pulinaih samantatah | 
na yatra candamsu-karà visolbana 
bhuvo rasam sadvalitam ca grhnate || 
(vamsa-stha-bilam) 


agüdha—is deep (“not shallow"); toya—whose water; hradini— 
of the rivers (“which have lakes / pools"); tata—upon the shores; 
ürmibhih—because of the waves; dravat—was running (made to be 
as if fluid); purisyah—whose earth; pulinaih—because of the banks; 
samantatah—all around; na—not; yatra—in which [Vrndavana]; 
canda-amsu—of the sun (“whose rays are fierce"); karah—the rays; 
visa—[like] poison; ulbanah—fierce; bhuvah—of the earth; rasam— 
the liquid (the moisture); sadvalitam—the state of being green fields; 
ca—nor (or a word used to fill the meter, if sédvalitam is taken as an 
adjective of rasam); grhnate—take away. 


yatra (ca vrndavane) samantatah (grisme api) candamsu-karah 
visolbanah (api) agadha-toya-hradini-tatormibhih pulinaih dravat- 
purisyah bhuvah rasam sadvalitam ca na grhnate. 


In the summer, everywhere in Vrndavana the sunrays, though fierce 
like poison, did not take away the moisture of the ground—the 
earth always remained damp because of the banks, since the waves 
of the rivulets, whose water was deep, touched the slopes—nor the 
verdancy of the fields. 


Sridhara Svami—How did the fields stay green? He answers in this 
verse. “Although fierce like poison (visolbanah = visa-vad-ulbanah 
api), the sunrays (candamsu-karah = sürya-rasmayah) do not take 
(na grhnate = na haranti) the moisture—nor the existence of green 
fields (sadvalitam ca = $ádvala-rüpatàm ca)—of the ground, whose 
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mud along with the banks is running (pulinaih dravat-purisyah = 
pulinaih saha dravat purisam yasyah tasyah) (purisam = pankah) 
because of waves that are touching the banks of rivers, whose waters 
are deep" (agadha-toya-hradini-tatormibhih = agddhani toyani 
yasam tasam hradininam tata-sparsibhih ürmibhih). 


Sanatana Gosvami—Why? That is what he talks about. By the state 
of having deep waters, a perpetual origination of waves, as well as 
largeness, is implied. Dravat (running) means itah tatah prasarat 
(spreading here and there). Purisa means panka (mud), which 
resembles purisa. Alternatively, dravat-purisyah denotes: sada 
ardram purisam mrd yasyah tasyah, “[of the ground,] whose earth 
was always wet.” The ending in i/t/ (in the nominal base purisi) is 
poetic license. 


Jiva Gosvami—(This paragraph is the same as above.) Why? That is 
what he talks about. By the state of having deep waters, a perpetual 
origination of waves, and largeness, are implied. Dravat (running) 
means itah tatah prasarat (spreading here and there). 

Ürmibhih (by the waves) is the nimitta (instrumental cause); 
pulinaih (because of the banks) is the upādāna (material cause). 
Because of involving both, dravat-purisyah denotes: sada ardram 
purisam mrd yasyah tasyah, *[of the ground,] whose earth was 
always wet." The sense of [r]i[s] is to be read in reference to the 
gaurádis (words that take i in the feminine) (purisi modifies bhi, 
which is feminine). 

Regarding sddvalitam, the suffix /k/ta is used in the passive 
impersonal after an ending with /k/vifp] in the sense of dcara 
(behavior). The rest was explained by Sridhara Svāmī. 
Alternatively, agadha-toya-hradini-tatormibhih is an adjective of 
pulinaih, and the syntactical connection of samantatah is with the 
next word (yatra). The sense is: yatra ca sri-vrndàvane sarvatra api, 
“Moreover, everywhere in Sri Vrndavana,” inasmuch as there are 
many rivers. 


179 This /k]vi[p] is a replacement of /k]ya[n] (kvacit kyanah kvip, 
HNV 611; sarva-pratipadikebhya ity eke, Varttika 3.1.11). The basic rule is: 
upamandd dacare, “In the sense of dcara (behavior), the affix kya[c] is used 
after the object of the comparison” (Astadhyayi 3.1.10; HNV 607, 609). The 
literal meaning of sadvalitam is: “The state of imitating a green field.” 
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Visvanatha Cakravarti—Being adorned with trees, as mentioned 
before (10.18.4), is one reason for the absence of scorching heat 
generated by the sun. Now he mentions yet another reason. The 
prose order is: agadha-toya-hradini-tatormibhir | dravat-purisyà 
bhuvo rasam na grhnate, “The sunrays did not take the moisture 
of the ground, whose mud was always wet (dravat-purisyah = sada 
eva àrdram purisam yasyah tatha-bhütàyah) (purisam = pankam) 
because the waves touched the banks of rivers, whose waters were 
deep" (agadha-toya-hradini-tatormibhih = agadha-toyah hradinyah 
tasam tata-sparsibhih ürmibhih)." Since purisa is a gaurddi, the affix 
[n]i[s] is applied. 

What is the rasa (moisture) like? samantatah pulinaih 
saádvalitam, “It, along with the muddy banks (pulinaih = pankilaih 
pulinaih) all around, was made to keep its connection with green 
fields (sadvalitam = $advala-yukti-krtam)." There is a deletion of the 
suffix mat[up], by the rule: vin-mator luk, *[When either tatkaroti [n] 
i, istha, or iyas[u] is applied,] there is a deletion of vin and mat[u]" 
(Astadhyayi 5.3.65) (vin-matvor harah... nistheyahsu, HNV 616). 


Baladeva Vidyabhüsana— Sadvalitam portends sdadvala-yutam 
(being endowed with green fields). The suffix /k/ta is applied in 
the passive impersonal after an ending in tatkaroti [n]i (as shown in 
Visvanatha Cakravarti’s gloss: $advala-yukti-krtam). 


Vallabhacarya— Purisa connotes mrttikà (earth). The affix [n/i[s] is 
used in purisi since it is a gauradi. 


Anvitartha-prakasika—Some say [n]i[s] is applied because purisa 
is a gaurdadi. In truth, however, it is not on the list of gauràádis, and so 
here /nJi[s] is poetic license. 


10.18.7-8 


vanam kusumitam $riman nadac-citra-mrga-dvijam | 


180 However, the list of gauradis given by grammarians is said to be 
incomplete: akrti-gano "yam (Siddhanta-kaumudi 498). For more details, 
such as the list of gauradis, consult Kasika 4.1.41 and the commentaries on: 
an-kesava-gauradibhyah (HNV 1087). In Hari-nàmamrta-vyàkarana, the 
affix /nJi[s] is called ifp]. 
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gayan-mayüra-bhramaram küjat-kokila-sarasam || 
kridisyamanas tat krsno bhagavan bala-samyutah | 
venum viranayan gopair go-dhanaih samvrto ’visat || 


vanam—the forest; kusumitam—pervaded by flowers; srimat— 
which had resplendence; nadat—were sounding; citra—variegated; 
mrga-dvijam—in which the deer and the birds; gayan—were singing; 
mayüra-bhramaram—in which the peacocks and the bumblebees 
(or bees); küjat—cooing; kokila-sarasam—in which the cuckoos and 
the cranes; 

kridisyamanah—who is going to be playing; tat—that [Vrndavana 
forest]; krsnah—Krsna; bhagavan—the Lord; bala-samyutah— 
accompanied by Bala; venum—a flute; viranayan—sounding in 
specific ways; gopaih—by the cow herders (the cowherd boys); 
go-dhanaih—by the multitude of cows; samvrtah—surrounded; 
avisat—entered. 


krsnah kridisyamanah bhagavan bala-samyutah venum viranayan 
gopaih go-dhanaih (ca) samvrtah tad vanam kusumitam srimat 
nadac-citra-mrga-dvijam gdadyan-mayira-bhramaram | küjat-kokila- 
sarasam avisat. 


Accompanied by Bala and surrounded by cows and cow herders, 
Lord Krsna, who was about to have more fun, entered that 
woodland while playing the flute. Vrndavana had resplendence: 
It was in bloom, the various deer were sounding, the variegated 
birds chirping, the peacocks singing, the bumblebees humming, the 
cuckoos warbling and the herons quacking. 


Sridhara Svami—Tad (that) modifies vanam (woodland). “He 
entered it (tad avisat), in which the deer and the birds were variegated 
and were sounding (nadac-citra-mrga-dvijam = nadantah citrah 
mrgah dvijah ca yasmin); in which the peacocks and the bees were 
singing (gayan-mayüra-bhramaram = gayantah mayüráh bhramarah 
ca yasmin); and in which the cuckoos and the cranes were cooing 
(küjat-kokila-sarasam = küjantah kokilah sarasah ca yasmin tat).” 
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Sanatana Gosvami—The word sriman is separate: “Hey Sriman” 
(O king, who have resplendence). The drift is, “Even that forest 
had resplendence like you had much resplendence by Sri Krsna’s 
influence.” Or sriman stands for srimat, a modifier of vanam. With 
the adjectives beginning from kusumitam, he illustrates the state of 
being $rimat. “The woodland was filled by a panoply of bloomed 
flowers” (kusumitam = praphullasesa-puspa-vyaptam) because the 
qualities of spring occurred even in summer. Although they are 
included by the word dvija (bird), there is a separate mention of 
peacocks and so on due to a special singing, joyful and sweet. 


10.18.8 

Kridisyamanah (He is about to have fun) is said in consideration 
of particular games, because: krsnah, which denotes jagac- 
cittakarsaka-silah (He whose nature is to attract the hearts of all), 
therefore: bhagavan, He was fittingly accompanied by Baladeva 
(bala-samyutah = baladevena samyag yutah). This is a mention of a 
detail for the sake of a specific purpose with him later on. 

Krsna was sounding (viranayan) the flute either out of the bliss 
of the sport of carrying out His duty or else for the purpose of giving 
encouragement for engaging in pastimes. Or He was sounding it in 
special ways (viranayan = visesatah ranayan). Consequently He was 
completely surrounded (samvrtah = samyag vrtah) by the cows, the 
cowherds’ wealth (go-dhanaih = gàvah eva dhanani taih), and by 
the cow herders. Although other animals are living beings, the only 
mention of cows is because they are foremost. The fact that the cows 
must be protected is implied with the word dhana (wealth), so this 
too is a reason for entering the woodland. However, in that regard 
what is most important is to have fun, as stated with kridisyamanah. 


Jiva Gosvami—(A dditions are underlined.) Within the one unit of 
five verses, this is one unit of two verses. With kusumitam and so 
on he automatically and specifically talks about the state of having 
resplendence. Kusumitam means praphullasesa-puspa-vyaptam, 
“filled by a panoply of bloomed flowers,” owing to the qualities of 
spring even in summer. Although they are included by the word 
dvija (bird), the separate mention of peacocks and so on makes one 
aware that other seasons too are endowed with splendor. 
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10.18.8 (Additions are underlined.) 

Kridisyamanah, which stands for kridisyan (i.e.in the parasmaipada), 
is said in consideration of particular games, because: krsnah, which 
denotes jagac-cittakarsaka-silah (He whose nature is to attract the 
hearts of all), therefore: bhagavan, He was fittingly accompanied 
by Baladeva (bala-samyutah = baladevena samyag yutah). This is 
a mention of a detail for the sake of a specific purpose with him 
later on. He was playing the flute in special ways (viranayan = 
visesatah vàdayan) out of bliss due to the intent to play and with the 
desire to enthuse in that matter. Consequently “He was completely 
surrounded (samvrtah = samyag vrtah) by the cows, the wealth (go- 
dhanaih = gávah eva dhanani taih), and by the cow herders,” since 


even the wealth of cows is useful in cowherd games. 


Vallabhacarya— The qualities there were brought about by the Lord 
just for the amusements. [The forest is such and such,] therefore 
(tat = tasmat karanat) Krsna, who made His descent to have fun, 
entered. The beginning of His Rasa (pleasure) is stated thus. 


Anvitartha-prakasika—Kridisyamanah signifies: kridam 
karisyamanah (He, who will be doing games). The suffix /sJana[c] 
is used with the desire to express a reciprocity of action (karma- 
vyatihàra).!*! 


10.18.9 
pravala-barha-stabaka-srag-dhatu-krta-bhisanah | 
rama-krsnadayo gopā nanrtur yuyudhur jaguh || 


pravala—with fresh leaves; barha—peacock’s tail feathers; 
stabaka—a bunch of flowers; srak—flower garlands; dhatu—and 
ocher; krta-bhiisanah—they by whom decorations were made; 
rama-krsna-adayah—beginning from Rama and Krsna; gopah—the 
cow herders; nanrtuh—danced; yuyudhuh—fought; jaguh—sang. 


181 This is confirmed in verse 13. The sütra is: kartari karma-vyatihare, 
“In the active voice, [the atmanepada can be used after a parasmaipada 
verbal root] when the sense is karma-vyatihara (reciprocity of action)” 
(Astadhyàyi 1.3.14). 
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gopah  rama-krsnadayah | pravàála-barha-stabaka-srag-dhütu-krta- 
bhüsanàh nanrtuh (mithah) yuyudhuh jaguh (ca). 


The cow herders, among whom Rama and Krsna are foremost 
and by whom decorations were made with fresh leaves, peacock 
feathers, bundles of blossoms, flowers garlands, and ocher, danced, 
wrestled, and sang. 


Sanatana Gosvami—The word gopah (cow herders) is used in 
consideration of cowherd games. Or it is used because they are 
naturally always highly rapturous, adorned with forestial apparel, 
qualified as experts in dancing, and so forth. Additionally: rama- 
krsnadayah. This is said with the intent to express either the conceit 
of being only cowherds, due to Their absorption in cowherd games, 
or a nonspecificity given the fact that others are like Ràma and 
Krsna. On top of that, the use of the word rama-krsna signifies that 
by dancing, etc., everyone is delighted, their hearts are attracted, 
and so on. 

At first they danced—due to an upsurge of joy, inasmuch as they 
danced without requiring music: there is no mention of musicians. 
Afterward, owing to a surplus of excitement they fought, that is, 
they wrestled (yuyudhuh = yuyudhire = bahu-yuddham cakruh) (the 
parasmaipada in yuyudhuh is poetic license). In addition to that, 
since everyone was similar in strength and so on, they sang; or only 
the victorious ones sang because of a high delight. 

There is another explanation: “Some danced, some wrestled, 
and some sang,” by inferring the word kecit (some persons), which 
is about to be said (in the next verse). “And some played music.” 
This should be understood in this regard also, insofar as music is 
required in dancing. 

Thus at first there is only a mention of dancing and so forth, 
since they, who were highly rapturous, began to do so right at the 
outset, only by nature. 


Jiva Gosvami—While clarifying with the word gopāh that They 
desire cowherd games, further in that regard Suka says: rāma- 
krsnadayah. By a vision of Rama and Krsna as cowherds in terms 
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of not being differentiated (nirvisesataya) from others at that time, 
Suka, who is most intelligent, thinks highly of Their conceits of 
being absorbed in such amusements and hints at the fact that the 
bliss in the cowherd type of fun always kept increasing. Next, with 
nanrtuh (they danced) and so on he only hints at their absorption in 
pastimes. 


Visvanatha Cakravarti—The term gopáh is used because Rama too 
had the conceit of being a cow herder. 


10.18.10 
krsnasya nrtyatah kecij jaguh kecid avadayan | 
venu-panitalaih srngaih prasasamsur athapare || 


krsnasya nrtyatah—while Krsna was dancing; kecit—some 
[cowherds]; jaguh—sang; kecit—some [cowherds]; avadayan— 
played music; venu—with flutes; pani-talaih—hand palms; $rrgaih— 
and with [buffalo] horns; prasasamsuh—praised; atha—afterward 
(or all); apare—others. 


krsnasya nrtyatah (satah) kecid jaguh kecit (ca) venu-panitalaih 
srngaih (ca) avadayan atha apare (ca) prasasamsuh. 


While Krsna danced, some sang, some played music with flutes, with 
the palms of the hands, and with horns; all the others panegyrized. 


Sanatana Gosvami—In that regard he says Sri Krsna is dedicated to 
satisfying them in specific ways. Atha has the sense of kartsnya (all, 
entire). They praised: sadhu sadhu (awesome, awesome). Thus the 
sheer awesomeness of the dance is meant. His expertise in dancing 
and being a better dancer than they are also shown this way. 


Jiva Gosvami—Since Sri Krsna and Sri Rama, who had come with 
Their group in Sridama’s gathering with the dress of actors as if They 
were foreigners, are foremost, at the outset in two verses he depicts 
Sri Krsna’s dance. “The others—Sridama and other organizers of 
the gathering—panegyrized entirely (atha = kartsnyena): sadhu 
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sádhu (nice, nice)." His expertise in dancing, especially compared to 
others, is also indicated in this way. 


Visvanatha Cakravarti—The sense of krsnasya nrtyatah is: krsne 
nrtyati sati (while Krsna was dancing).'*? 


Vira-Raghava—Krsnasya nrtyatah stands for krsnasya nrtyatah 
satah (while Krsna was dancing). 


10.18.11 
gopa-jati-praticchanna devà gopàla-rüpinah !9 | 
idire krsna-ramau ca natà iva natam nrpa |l 


gopa-jati—through the subcaste of cowherd; praticchannah— 
concealed; devah—gods; gopala-rüpinah—who had the forms of 
cowherds; idire—praised; krsna-ramau ca—Krsna and Rama; natah 
iva—like dancers (or actors); natam—[might praise] a dancer; 
nrpa—O king (“protector of men”). 


nrpa! devah gopa-jati-praticchannah gopdala-riipinah, natah iva 
natam (idate), krsna-ramam ca idire. 


The gods, concealed by means of the subcaste of cowherd, eulogized 
Krsna and Rama, who had the form of cowherds, like actors praise 
an actor, O king. 


Sanatana Gosvami— Which exactly is the identity of these cowherds? 
Suka answers here. The gods are Sri Garuda and other parsadas. 
They are concealed simply through the subcaste of cowherd, not 
by qualities, pastimes, and so on. Or they merged in the subcaste 
of cowherd (gopa-jati-praticchannah = gopa-jatau linah). The sense 
is they wholly became cowherds. The manifestation of a special 
sweetness of theirs like the Lord’s is meant to be expressed. 


182 The words krsnasya nrtyatah are a genitive absolute used in the sense 
of the locative absolute. 
183 gopdala-riipinau (BBT edition). 
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Idire (they praised) denotes: stuty-adinà kridayamasuh (they 
played by panegyrizing and so on). Thus it is said deva, in the plural, 
by the derivation: devayanti kridayanti iti devah, “They play, thus 
they are Devas." By the word ca, the fact that Rama is secondary 
in that regard is made to be perceived, hence in the compound he is 
mentioned after Krsna. 

In point of natà iva natam (like actors praise an actor): their 
being similar to Him in every way in playing is implied. The gist of 
the vocative nrpa (O king) is: “This is already known to you, given 
that kings behold dramas on stage." 

There is another rendering. In this verse he says: Seeing the 
joviality of that sort of fun, some gods who were devotees of the Lord 
assumed the forms of cowherds and, standing either in the sky or on 
the ground, offered a praise in rapture. The example of the dancers 
is given with this in mind: As in the case of dancers on a stage, those 
gods assumed the forms of cowherd boys for the purpose of offering 
prayers to Him, who was in the form of a cowherd boy. 


Krama-sandarbha—To suggest that the glory is praiseworthy, in this 
verse he praises the praisers. The cowherds are Sridama, Sudama, 
Vasudama and others who are well known, in texts that describe the 
methods of worshiping Krsna, as being worthy of worship like He. 
A similar greatness is implied. “Then why doesn't anyone there see 
how glorious they are? And why do they appear like that only to 
you?" Suka replies: Although they are gods, they are concealed as 
such, only through the subcaste of cowherd, but they are clearly so 
by the qualities and so on. How is it that they belong to the subcaste 
of cowherd?” gopàla-rüpinam'** (Krsna and Rama have the forms 
of cowherds). The suffix in has the meaning of mat[u] (possession) 
in the sense of nitya-yoga (constant connection). Having thus 
demonstrated that His form is exceedingly cherished, their being in 
conformity with it is shown. 


Laghu-vaisnava-tosani—For the sake of a distinction, such as the 


184 This is the reading of the verse in Bhaktisiddhanta Sarasvati’s and 
in Rama-Narayana Dasa’s editions. In that edition, krsna-ramam is seen 
instead of krsna-ramau. 
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fact that $ri Krsna should be eulogized, in this verse he praises other 
cow herders who were standing, who had the dress of actors and who 
were praisers. The gods are the well-known ones, in a multitude of 
methods of worshiping Krsna, as being worthy of worship like He. A 
similar greatness is implied. They had gotten up in front of Sridama 
and others who were seated as persons in charge of the gathering. 

[...] their being in conformity with it is shown. Thus the 
condition of having similar forms and outfits is obvious. Next, with 
nata iva (like actors) and so on he indicates that the gods and Krsna 
had certain qualities in common, and so other qualities in common 
are implied. Therefore, due to being qualified in every way, devah 
is a pun: devayanti kridayanti (they play). The gist of the vocative 
nrpa is: “This is already known to you on account of being the best 
of men." 


Visvanatha Cakravarti— They are gods, but are concealed by means 
of the subcaste of cowherd, and so the sense is: “Those ones, though 
gods, are part of the subcaste of cowherd." Or the sense is: To relish 
His pastime, due to a likeness to humans, Siva, Nàrada and other 
devotees hid among Krsna's sakhas, who belong to the subcaste 
of cowherd (gopa-jati-praticchannah = gopa-jàtisu krsna-sakhesu 
madhye eva praticchannah). Regarding gopála-rüpinam, the suffix 
in[i] is used in the sense of nitya-yoga (constant connection). 


Anvitartha-prakasika—The omission of àm in idire is poetic license 
(the proper form is idaficakrire). 


10.18.12 
bhramanair langhanaih ksepair asphotana-vikarsanaih | 
cikridatur niyuddhena kaka-paksa-dharau kvacit || 


bhramanaih—by going around; langhanaih—by hopping; ksepaih— 
by throwing; adsphotana—by slapping the hands on one’s chest (or 
on one’s shoulders); vikarsanaih—by pulling; cikridatuh—both of 
Them had fun; niyuddhena—by wrestling; kaka-paksa-dharau— 
who have locks of hair on either side of a tonsured head (“who bear 
crow’s wings"); kvacit—sometimes. 
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(tau krsna-ramau) | kaka-paksa-dharau | kvacid bhramanaih 
langhanaih | ksepaih | asphotana-vikarsanaih | (ca) niyuddhena 
cikridatuh. 


Both of Them, who sometimes had locks of hair hanging over the 
ears, had fun in wrestling by slapping Their hands on Their own 
shoulders, and by hopping, gripping an opponent, going around in 
circles, pulling, and throwing him down. 


Sridhara Svami—Kaka-paksa is in the plural and means: cūdā- 
karanat praktana-kesah (old tufts of hairs remaining after tonsure). 
“The two of Them played by wrestling (niyuddhena = bahu- 
yuddhena) by the methods of going in circles and so on (bhramanaih 
... = bhramanddi-prakaraih).” 


Sanatana Gosvami—Now he depicts the joviality of fighting that 
was done after the joviality of dancing. “The two of Them were 
having fun by wrestling (niyuddhena = bahu-yuddhena) by means 
of going in circles by grabbing one another's forearms and so on 
(bhramanaih = anyonya-hasta-grahanadina bhramanaih),; crouching 
and rising (langhanaih = adho nipátya arohanaih); trash talking, as a 
form of aggressive entertainment (ksepaih = pratiloma-vinodanaih); 
striking the base ofthe arms with the palms (asphotana = asphotanaih 
= kara-talena bhuja-müla-ghàtaih); and pulling (vikarsanaih = 
akarsanaih).” Some say kaka-paksa denotes: kesa-gumphita-veni- 
trayam (three braids strung from the hair). 


Jiva Gosvami—“The two of Them were having fun by going in 
circles by grabbing one another’s forearms and so on (bhramanaih 
= anyonya-hasta-grahanadina bhramanaih)—or they were making 
devices go in circles, or they were making some other cowherds 
go in circles—by throwing (ksepaih = ksepanaih)—or by kicking, 
like making a ball go around—, by striking the palms on the torso 
etc. (asphotana = asphotanaih = kara-talaghatadibhih), by pulling 
(vikarsanaih = akarsanaih)—or by pulling ropes (with one team 
at either end, i.e. tug of war)—and by wrestling like wrestlers 
(niyuddhena = malla-vad-bahu-yuddhena).” 
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Some say káàka-paksa denotes: kesa-gumphita-veni-trayam 
(three braids strung from the hair) Kvacit (sometimes) is 
syntactically connected with each clause, starting from bhramanaih. 

There is another interpretation: On account of a special power, 
the two of Them were having fun by those respective means 
simultaneously, that is, in such a way that there was a characteristic 
of another means. Thus, aisvarya is to be understood here as before. 
Alternatively, the two of Them were having fun by wrestling by those 
respective means, and consequently the purposes of those various 
means will become evident in a wrestling match in a particular arena 
later on in Their life. 


Visvanatha Cakravarti—Niyuddhena means báhu-yuddhena (by 
arm wrestling). Sridhara Svāmī explains kaka-paksa as: kaka-paksás 
cuda-karanat praktanah kesah (old tufts of hairs remaining after 
tonsure). Some say it signifies: kesa-gumphita-veni-trayam (three 
braids strung from the hair). Some others say it means: karnàgra- 
lambi-vakrálakàh (curly locks hanging in front of the ears). 


Vallabhacarya— These are ways of wrestling. Kaka-paksa-dharau 
signifies krta-cuda-karanau (They on whom tonsure was done). In 
those regions, during tonsure oftentimes some strands of hair were 
not cut. 


10.18.13 


kvacin nrtyatsu canyesu gayakau vadakau svayam | 
Sasamsatur maha-raja sadhu sadhv iti vadinau || 


kvacit—sometimes; nrtyatsu ca anyesu—while others too were 
dancing; gayakau—two singers; vadakau—two musicians; svayam— 
Themselves; sasamsatuh—both of Them praised; mahà-raja—O 
great king; sadhu sádhu—bravo, bravo; iti—(end of the quotation); 
vadinau—while saying. 


maha-raja! kvacit anyesu (gopesu) nrtyatsu ca (satsu, tau) svayam 
gayakau vddakau (ca bhitva) sadhu sadhv iti vàdinau (santau) 
Sasamsatuh. 
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Maharaja! On occasion, when others danced They Themselves 
turned into singers and musicians and praised them while exclaiming: 
*Wow! Awesome!" 


Sanatana Gosvami— Previously, the cow herders' being dedicated to 
satisfying Sri Krsna was mentioned. Now he talks about Their being 
dedicated to satisfying them. The sense of svayam (Themselves) is 
svecchaya eva (by Their own desire). The rasa of an intense fun is 
mentioned thus. The sense of the vocative mahdaraja is: “O you who 
on account of a special bhakti to Sri Krsna are the very best king," 
and so the drift is: *Only you deserve to hear this kind of utterly 
amazing bhakta-vatsalya of His.” 


Jiva Gosvami—Now he talks about the dance of yet others who 
were praised by Sri Rama and Sri Krsna: Out of joviality after the 
exertion of wrestling, They acted like gurus of dance moves and 
even made up songs. The word ca (also) is in consideration of Sri 
Krsna's dancing mentioned earlier. *They praised while saying 
“sadhu sadhu” (vadinau = vádinau santau),” in other words they did 
a eulogy by pointing out the particularities of their various moves. 
Thus the rasa of an intense fun is mentioned. The sense of the 
vocative mahārāja is: “O you who on account of a special bhakti to 
Sri Krsna are the very best king!" The drift is: “Only you deserve 
to hear this.” In this way, in accordance with songs combined with 
dances, songs not so combined are to be inferred, as obtained by the 
sequence. Such is the intention in this section. 


Baladeva Vidyabhisana—lIn point of sasamsatuh (They praised), it 
should be known that They also gave gem-studded necklaces and 
so forth. 


10.18.14-16 
kvacid bilvaih kvacit kumbhaih kvacamalaka-mustibhih | 
aspr$ya-netra-bandhadyaih kvacin mrga-khagehaya || 
kvacic ca dardura-plavair vividhair upahasakaih | 
kadacit spandolikaya karhicin nrpa-cestayà || 
evam tau loka-siddhabhih kridabhis ceratur vane | 
nady-adri-droni-kufijesu kananesu sarahsu ca || 
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kvacit—sometimes; bilvaih—with bael fruits; kvacit—sometimes; 
kumbhaih—with kumbha fruits; kvaca—sometimes; dmalaka- 
mustibhih—with handfuls of amalaka fruits; asprsya—by tag 
(“being untouched”); netra-bandha-adyaih—blindfolding and so on; 
kvacit—sometimes; mrga—of deer; khaga—of birds (“it goes in the 
sky"); ihayà—by the motion; 

kvacit—sometimes; ca—and [sometimes]; dardura—like frogs; 
plavaih—by jumps; vividhaih upahasakaih—with various jokes; 
kadacit—sometimes; spandolikaya—by swinging; —karhicit— 
sometimes; nrpa-cestaya—with the gesture of a king; 

evam—in this way; tau—the two of Them; loka-siddhabhih 
kridabhih—by means of games that are well-known in the world; 
ceratuh—roamed; vane—in the forest; nadi—in rivers; adri—in 
mountains; droni—in valleys; kufijesu—in arbors (a shady, miniature 
park); kananesu—in forests (or in groves, i.e. woodlands without 
dense undergrowth); sarahsu ca—and in lakes (or ponds). 


(tau krsna-ramau) kvacid bilvaih kvacit kumbhaih kvaca amalaka- 
mustibhih | (kvacid) asprsya-netra-bandhadyaih | kvacid mrga- 
khagehaya kvacit dardura-plavaih (kvacid) vividhaih upahasakaih 
kadacit spandolikayà karhicid nrpa-cestaya (cikridatuh). evam tau 
loka-siddhabhih kridabhih vane (vrndáavanakhye) kananesu (ca) 
nady-adri-droni-kufijesu sarahsu ca ceratuh. 


Both of Them had fun sometimes with bel fruits, sometimes with 
kumbha fruits, and sometimes with handfuls of admalaki fruits. 
They played tag, blindman's buff, and so on. They also amused 
Themselves at times by mimicking the motions of deer and of birds, 
now and then by jumping like frogs, sometimes by cracking jokes, 
occasionally by swinging, and from time to time by behaving like 
kings. By playing popular games in this way, They rambled in the 
rivulets, mountains, valleys, groves, and ponds in Vrndavana and in 
other forests. 


Sridhara Svami— "They were playing with fruits of the kumbha tree 
(kumbhaih = kumbha-vrksa-phalaih), and amusing Themselves by 
not being tagged, by closing the eyes, etc. (asprsya-netra-bandhadyaih 
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= asprsyatvam netra-bandhah ca tad-ádyaih); with gestures of deer 
and of birds (mrga-khagehayá = mrganam khaganam ca cestayá); 
by jumping like frogs (dardura-plàvaih = mandüka-plutibhih); by 
resting upon swings (spandolikaya = dolalambanena); and with a 
pastime like the kings’ pastime (nrpa-cestayá = nrpanam iva lilaya).” 

“They wandered in rivers, in mountain valleys, and in arbors 
(nady-adri-droni-kufijesu = nadyah adri-dronyah kufijàni ca etesu).” 


Sanatana Gosvami—Because of the word ddya (etc.), the following 
is included: playing hide-and-seek, building bridges, as well as 
wagers, playing dice, and rooster fights. Likewise, at midday, at the 
time of the Lord’s rest, the amusements include: obstructing the 
path of the cowherd girls who are singing while going not too far 
with the pretense of selling dairy goods, stealing their yogurt and 
other dairy goods, crossing with a boat, and so forth. Other games 
well known in the world should be understood. 

Upahasakaih (with jokes) signifies: “by various imitations, by 
assuming many astonishing poses, etc., which produce laughter.” 
They had fun with all the games—which are either well-known 
among people or existing in the three worlds (loka-siddhabhih = 
lokesu prasiddhabhih vartamanabhih và)—that exist in the worlds, 
so what is the use of an extended description with modifiers of their 
names? 

Vane (in the forest) means “in Sri Vrndavana.” Kananesu 
(in groves, or in forests) means: tad-itaresu tad-antargatesu và 
kàmyakavanádisu (in Kamyakavana and other forests that are 
either different from Vrndavana or included in Vrndavana). On that 
topic, details of Their amusements and attires are mentioned in Sri 
Hari-vamsa: 

carayantau vivrddhani go-dhanani subhani ca | 55 
sphita-sasya-prarüdhàni  viksamànau vanani ca || 
ksvedayantau'®’ pragadyantau pracinvantau ca pādapān | 
185  $ubhananau (Laghu-vaisnava-tosani). Sanatana Gosvami’s reading is 
confirmed in the two editions of Hari-vamsa. 

186 sphita-saspa-prariidhani (Laghu-vaisnava-tosani); Saspa means 
‘grass’ whereas Sasya means ‘grain’. 
187  khelayantau (Laghu-vaisnava-tosani). Sanatana Gosvami's reading 
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namabhir vyaharantau ca sa-vatsa gah parantapau || 
niryoga-pasair asaktaih skandhabhyam subha-laksanau | 
vanamala-kuloraskau bàla-srngàv iva rsabhau || 
suvarnanijana-curnabhav anyonya-sadrsambarau | 
mahendrayudha-samsaktau krsna-suklav'® ivambudau || 
kusagra-kusumanam ca karna-pürau manoramau | !*? 
vana-margesu kurvanau vanya-vesa-dharav ubhau || 


[Immediately after the killing of Dhenuka, the two sons of 
Vasudeva left Talavana and entered Bhandiravana] while grazing 
the cows—which had grown in number, were resplendent, and had 
fully grown because of grass aplenty—while gazing at the forests, 
while playing, while singing, while plucking fruits on trees, and 
while calling the cows and the calves by name. With ropes, used for 
binding cows, attached to Their shoulders, those two scorchers of 
enemies had splendid characteristics. Their chests had a multitude 
of sylvan garlands. They were like two young-horned bulls. Their 
complexions resembled a powder of gold and a powder of ocular 
oitment. Their respective garments were alike. They were fair and 
dark like a white cloud and a blackish cloud connected by a rainbow, 
Indra's weapon. Both of Them wore a forestial attire on the paths in 
the woods while making captivating ear ornaments with flowers and 
tips of kusa grass." (Hari-vamsa 2.14.2-6) 


Jiva Gosvami—In this unit of three stanzas, he includes yet other 
astonishing pastimes such as wrestling. The syntactical connection 
is: bilvadibhih krtva yah kridas tabhis ceratuh, evam loka-siddhabhir 
anyabhis ca kridabhis ceratuh, “They wandered by playing games 
done with bel fruits and so on. Thus They wandered by playing 
popular games and other games.” 


is confirmed in Rama Teja’s edition of Hari-vamsa, but Jiva Gosvami’s 
reading is taken in the translation. 

188  sukla-krsnav (Rama Teja’s edition) 

189 karna-püram manoramam  (Laghu-vaisnava-tosani). Sanatana 
Gosvami’s reading is confirmed in Rama Teja’s edition of Hari-vamsa. 
However, for each variance here between the Tosanis, except for the change 
to saspa, Puri Dasa specifies that half of the manuscripts of Brhad-vaisnava- 
tosani show Jiva Gosvami’s readings. 
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Upahasakaih (with jokes) signifies: “by various imitations 
that generate laughter.” A pair of kvacit’s is to be carried forward. 
Nrpa-cestayà (by the gestures / acts of a king) means They had 
paraphernalia such as a sirhasana of stones on a mountain, a parasol 
made of flowers, and a camara; They had talented heralds, etc. 

They wandered in rivers, in mountains, and in valleys (droni), 
which means “the junctions between mountains" (nady-adri-droni 
= nadyah adrayah dronyah ca), in accordance with Tri-kanda-sesa: 


kasthagare ’mbu-vahinyam Saila-sandhau ca yositi | 
droni na stri mana-bhede dronah kake krpi-patau || 


“In the feminine, droni means ‘a wooden bucket’ and ‘a valley’. 
Drona means ‘a particular measure’, ‘a crow’, and ‘the husband of 
Krpi.”” (Tri-kanda-sesa 3.3.130) 


Vane (in the forest) means “in Sri Vrndavana.” (The rest of the 
commentary is the same.) 


Krama-sandarbha—Droni denotes dronyah (valleys) (the plural of 
droni) and signifies the junctions between mountains. The ending 
in a short letter should be pondered.'” Kananesu (in groves, or in 
forests) means antarvanesu (inner forests). 


Visvanatha Cakravarti— Kvacid bilvaih (sometimes with bel fruits) 
means that one bel fruit would be thrown up into the air and another 
one would be thrown to hit it. Kumbhaih means kumbha-vrksa- 
phalaih (with fruits of the kumbha tree). Asprsya (tag) is the game 
in terms of not desiring to give a touch and desiring to do so. In that 
regard, victory belongs to the one who touches, and defeat is the lot 


190 In the verse, droni changed to droni because the fifth syllable of the 
anustup meter must be short. However, droni too is grammatically proper. 
The commentary on the verse of Tri-kanda-$esa quoted above says: dronir 
anyatra, “Droni is also seen” (Sarartha-candrikaé 3.3.130). In that sense, 
droni is made by adding the suffix ni/t] after the verbal root dru gatau (to 
run, melt, go) (Unadi-sütra 4.52). The derivation is: dravanti gacchanti yatra 
sa dronih, “A valley is that in which things go" (Svami-dayananda-vrtti 
4.52). 
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of the one who does not. If one rightly guesses the person who shut 
one's eyes with both hands after unnoticeably coming from behind, 
he is the winner, otherwise he is the loser. In every instance the flute, 
Stick, etc., of the loser is the prize of the winner. 

Concerning the deeds of deer and of birds: There are cooing or 
cackling sounds, etc., in a mutual fight among those who have the 
forms of birds and so on. Kadacit spandolikaya denotes: sravana- 
Sukla-trtiyam àrabhya dolandolanena (by swinging, starting on the 
third day of the bright fortnight of July-August). Nrpa-cestaya (by 
the gesture of a king) denotes a gesture like a king's, in a toll station, 
consisting in obstructing the girls of Vraja with the intent to take 
a fee. Droni denotes dronyah (valleys) and signifies the junctions 
between mountains. 


Baladeva Vidyabhüsana— These three verses are taken as a whole. 
The word cikridatuh (the two of Them had fun) is to be added to 
the syntactical connection of the first verse; the same applies to the 
second verse. Dardura-plavaih portends: darduranam iva plavaih 
nirjharanam kürdanaih, “by jumps like frogs jump: by leaps from 
waterfalls."!^! 

This pastime of Hari, the Lord of all, with devotees whose 
qualities were similar to His was appearing in Vrndàtavi, whose 
primary aspect is sweetness, yet itis hard to come by in places where 
His aisvarya is predominant, such as Vaikuntha. Sometimes He 
would play diverse games, whose purpose was an intense fun, with 
five or six friends in a beautiful, solitary place. 


Vallabhacarya— The game with bel fruits consists in throwing them 
like balls. Kumbha fruits are small. They were playing with amalakas 
by making them move around on one’s hand. The game of asprsya 
(tag) is well known as karpadikà and as varavartika. The game of 


191 The definition of dardura is: darduras toyade bheke vadya-bhandadri- 
bhedayoh, “Dardura means toyada (cloud), bheka (frog), vadya-bhanda- 
bheda (a type of musical instrument) and adri-bheda (a type of hill)" 
(Medini-kosa, ra-trikam 167). Grammatically, the word dardura is a 
carkarita made from the verbal root dr vidarane (9P) (to tear, split, break). 
Vacaspatya gives the derivation: drnati karnau sabdena, urac ni., “It breaks 
both ears with sound. Ura/c/ is a replacement (by Unadi-sütra 1.40).” 
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covering the eyes is known as aksi-mudrikà. Due to the word adi 
(etc.), ahead he will mention the game of hide-and-seek, and also 
the game of climbing on shoulders and the game played on one foot. 
‘By the motions of birds’ denotes ‘by motions like peacocks’ and so 
on. Sometimes they would make leaps like frogs. After jumping in 
the middle of a lake, they would go and jump continuously. That 
wasn't so hard: It was well known to the boys then. They would jump 
and leap, and so vividhaih in syntactically connected in both places 
(by various jumps like frogleaps and by various jokes): upahasakaih 
denotes humorous expressions and gestures. Kufijas are impervious 
locations endowed with grass. In kananesu, kananani means nibida- 
vanani (dense woodlands). The rivers were small. 


Anvitartha-prakasika—Kva ca signifies kvacit. 


10.18.17 
pasums cárayator gopais tad-vane rama-krsnayoh | 
gopa-rüpi pralambo 'gàd asuras taj-jihirsaya || 


pasün—the animals; carayatoh—while the two of Them were 
herding; gopaih—with the cow herders; tat-vane—in that forest (or 
in a forest among them, etc.); rama-krsnayoh—while Rama and 
Krsna; gopa-rüpi—who had the form of a cowherd; pralambah— 
Pralamba; agat—went; asurah—a demon; tat-jihirsaya—with the 
desire to abduct Them. 


tad-vane rama-krsnayoh gopaih (saha) pastin carayatoh (satoh), 
pralambah (nama) asurah gopa-rüpi (san) taj-jihirsaya agat. 


While Rama and Krsna were grazing the cows in a forest with the 
cow herders, Pralamba, a demon who had the shape of a cowherd, 
arrived with the intent to kidnap Them. 


Sridhara Svami—“While They were tending cows (cárayatoh = 
carayatoh satoh) in that forest (tad-vane = tasmin vane), he went 
with the intent to kidnap the two of Them (taj-jihirsaya = tayoh 
jihirsaya).” 
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Sanatana Gosvami—After narrating a sweeter-than-sweet set of 
popular pastimes filled with a special aisvarya in this fashion, now 
he mentions an uncommon one where the aisvarya was manifest and 
which was tailor-made for Balarama. They were in Vrndavana with 
the cowherds (gopaih tad-vane = gopaih saha Ssri-vrndavane). 

The mention of Krsna at first is because He alone is predominant 
everywhere, and specifically because only He is the inciter this time, 
in the killing of Pralamba.!” 


Jiva Gosvami—(Additions are underlined.) After narrating a 
sweeter-than-sweet set of popular pastimes filled with a special 
aisvarya in this fashion, now he mentions an uncommon one where 
the aisvarya was manifest and which was tailor-made for Baladeva. 
Some cow herder stayed at home on that day: Pralamba assumed 
his form. 


10.18.18 
tam vidvan api dasarho bhagavan sarva-darsanah | 
anvamodata tat-sakhyam vadham tasya vicintayan || 


tam—him; vidvan api—although knowing; dasarhah—a descendant 
of Dasarha; bhagavan—the Lord; sarva-darsanah—who sees all; 
anvamodata—sanctioned; tat sakhyam—his friendship; vadham 
tasya—killing him; vicintayan—while contemplating upon. 


dasarhah bhagavan sarva-darsanah tam vidvan api tasya vadham 
vicintayan tat-sakhyam anvamodata. 


Though He, who sees all, knew who he was, the Lord, a descendant 
of Dasarha, sanctioned his friendship while contemplating on killing 
him. 


Sanatana Gosvami—Dasdarhah (descendant of Dasarha) connotes: 
sri-yadu-kulabdhi-candrah (the moon from the ocean of Yadu’s 


192 Actually Krsna is mentioned second in the compound, and that is 
because He is secondary in this pastime. No other reading of the verse is 
listed. 
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dynasty), thus the reason for expanding the renown of Baladeva as a 
brother is pointed out. Or, by killing Pralamba, who was mentioned 
at the outset as a primary figure in the destruction of the Yadu 
dynasty, with pralamba-baka-cànüra and so on, “[Mighty Kamsa, 
accompanied by] Pralamba, Baka, Canüra [etc., oppressed the 
Yadus]" (Bhagavatam 10.2.1), it is said in consideration of a special 
benefit for the Yadu dynasty. 

Sarva-darsanah means “He sees everything" ie. He does 
everything directly (= sarvam pasyati = saksat karoti). Alternatively: 
sarvesam darsanam jnadnam yasmat (He from whom there is 
the knowledge of all). Optionally: sarvani darsanàni sdastrani 
vaisesikadini va sat yasmin tatparyatah vartante iti sah (He in whom 
all the scriptures, or the six darsanas, beginning from Vaisesika, 
abide, on account of the purport). 

He is sarva-darsana because: bhagavan, He is Paramesvara in 
person, consequently: “though He knew him (vidvàn api = janan 
api), He was cogitating in a specific way” (vicintayan = visesena 
cintayan), i.e. in order to expand the renown of the elder brother He 
was contemplating on him as follows: *He should be killed by him, 
after he mounts his shoulders. And for the sake of that, after putting 
him on My side in a game of ‘passengers and carriers’, I Myself, 
having become defeated, will make him defeated too." Therefore 
He sanctioned friendship with him (tat-sakhyam - tena sakhyam), a 
stranger, nay, a devil whose mind was pure evil, otherwise there is no 
accomplishment of Baladeva's easily mounting his high shoulders. 


Jiva Gosvami— Dasarhah is said in consideration of a special benefit 
for the Yadu dynasty by killing Pralamba who was mentioned at the 
outset as a primary figure in the destruction of the Yadu dynasty, 
with pralamba-baka-cànüra and so on (see above). The reason 
for knowing this is: sarva-darsanah, “omniscient” (= sarva-jfiah), 
because: bhagavan. 

Vicintayan (while contemplating) means “while considering in 
the way about to be said." He sanctioned his friendship (tat-sakhyam 
= tasya sakhyam), i.e. an action—this amounts to an endeavor— 
related to a friend (sakhyam = sakhyuh karma) (karma = cestàm iti 
yàávat).?? 


193 Fittingly, ‘Pralamba’ means ‘he who is eminently delaying’. 
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Visvanatha Cakravarti—He was contemplating, meaning He 
determined to do this: “I will kill him by this method.” 


Baladeva Vidyabhusana—Dasarha is Krsna. 


10.18.19 
tatropüáhüya gopalan krsnah praha vihara-vit | 
he gopa viharisyamo dvandvi-bhüya yatha-yatham || 


tatra—there (or in that regard, i.e. in reference to His cogitation); 
upühüya—after summoning; gopalan—the cow herders; krsnah— 
Krsna; praha—spoke; vihàra-vit—He who knows amusements; 
he gopah—hey cowherds; viharisyamah—we will play; dvandvi- 
bhüya—having become a pair; yatha-yatham—rightly (as is suitable, 
i.c. mix-and-match). 


krsnah vihara-vit tatra (vartamànàn) gopalan upahüya praha (sma): 
“he gopah! (vayam) yatha-yatham dvandvi-bhüya viharisyamah.” 


Krsna knows amusements. He summoned the cow herders there 
and announced: *Hey cowherds, let's make two teams. We can pair 
off appropriately and play.” 


Sridhara Svami—Yathd-yatham dvandvi-bhüya signifies: “by be- 
coming pairs in conformity with age, strength, etc." (= vayo-balady- 
anurüpam dvandvi-bhüya). 


Sanatana Gosvami— Tatra signifies either tad-vadhe nimitte (for the 
purpose of killing him), or tad-vane (in that forest). He eminently 
spoke (praha = prakarsena aha), because He was enchanting to 
Pralamba too. The sense of vihdra-vit is: krida-prakaram vetti, “He 
knows the method of the game: “By becoming pairs, it will easy for 
the elder brother to mount Pralamba's shoulders.”” Or vihara-vit 
denotes: vahya-vahaka-laksana-vividha-krida-prakarabhijnah (fully 
conversant with diverse methods of the game of ‘passengers and 
carriers"). 
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Jiva Gosvami— "For the purpose of killing him (tatra = tad-vadhe 
nimitte), He eminently spoke (praha = prakarsena aha), because He 
was enchanting to Pralamba too. He is vihàra-vit inasmuch as only 
He is completely knowledgeable about that. 


10.18.20 


tatra cakruh parivrdhau gopà rama-janardanau | 
krsna-sanghattinah kecid asan ramasya capare || 


tatra—in that regard (or among them); cakruh—they made; 
parivrdhau—the two leaders; gopadh—the  cowherds; rāma- 
janardanau—Rama and Janardana; krsna-sanghattinah—they who 
belong to Krsna’s gang; kecit—some [cowherds]; asan—became; 
ramasya—Rama’s; ca—and; apare—the others. 


gopah rama-janardanau parivrdhau cakruh. tatra kecit krsna- 
sanghattinah (asan), apare ca ramasya (sanghattinah jatah). 


The cowherds made Rama and Janardana the two leaders. Some 
among them went on Krsna’s side and the others went on Rama’s side. 


Sridhara Svami—Parivrdhau means nàáyakau (two leaders). “Some 
became members of Krsna's side (kecit krsna-sanghattinah = kecana 
krsna-paksiyah).” 


Sanatana Gosvami—“In that regard, that is, in the game with two 
teams (tatra = dvandva-vihare), the cowherds chose two leaders." 
This had not occurred previously because Those two have natural 
modesty and other virtues. 

The name Janardana is said with the intent to express either: (1) 
Pralamba's death: janam dustam ardayati, “He hurts bad people," 
or (2) the cowherds' request for leadership: janaih sevakaih ardyate 
yacyate, *He is solicited by servants." 

In the second half of the verse, the mention of Krsna's sakhas 
at first is because from the start everyone turned out on Krsna's 
side, due to a strong preference for Him. The others too, including 
Sridàmà and Vrsabha, were Krsna's dear friends and had presence 
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of mind when Krsna made signals to them. It was like in the water 
game mentioned in Sri Hari-vamsa, where His sons were on 
Balarama's side and his sons were made by Him to be on His side. 


Jiva Gosvami— Even though there was friendship in a common way, 
the cow herders chose two leaders, one for each side, for the sake 
of the Rasa of a game. Their mutual close relation can be explained 
exactly in that way. For example, in the water game mentioned in 
Hari-vamsa, His own sons were on Balarama's side and his sons 
were made by Him to be on His side. Therefore Sridama and others 
turned out in Rama’s gang. ‘Rama’ is said with the intent to express 
the giving of pleasure (ramana). ‘Janardana’ is said to signify being 
solicited by everyone as the fulfiller of their own inner desires by 
those various games. 


Visvanatha Cakravarti—Some went in Krsna’s gang (krsna- 
sanghattinah = krsnasya sanghattah yüthah tad-gatah).” 


10.18.21 
acerur vividhah kridà vahya-vahaka-laksanah | 
yatrarohanti jetaro vahanti ca parajitah || 


aceruh—they performed; vividhah—various; kridah—games; 
vahya—\being] a passenger; vahaka—Ibeing] a carrier; laksanah— 
whose characteristic is; yatra—in regard to which [games]; arohanti— 
mount; jetarah—the winners; vahanti—carry; ca—and; parajitah— 
the losers. 


(te gopah) vividhah kridah vahya-vahaka-laksanah àáceruh, yatra 
jetarah (parajitàn gopan) arohanti, parajitah ca (tàn jetrn) vahanti. 


Ganga Sahaya (Anvitartha-prakasika)— 
yatra (kridasu) jetarah arohanti, parajitah ca (tan) vahanti, (tah) 
vahya-vahaka-laksanah vividhah kridah aceruh. 


The cowherd boys performed various games characterized by riding 
piggyback on a playmate. The winners got to mount, and the losers 
had to carry them. 
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Sanatana Gosvami— They played various games such as the one 
called harinákridana (the game of [hopping like] deer: Potato Sack 
Race). For example, in Visnu Purana: 


harinakridanam nama bàla-kridanakam tatah | 
prakurvanto hi te sarve dvau dvau yugapad utpatan || 


“All of them performed the children's game called harinakridana. 
They paired off and leaped simultaneously.”!™ (VP 5.9.12) 


Jiva Gosvami—(The commentary is the same.) 


Visvanatha Cakravarti—However, with yatra and so on he expounds 
upon the sense of vahya-vàhaka-laksanáh (characterized by 
‘passengers and carriers’). Therefore, in a game of tag, if someone 
of Ràma's group touches someone of Krsna's group, all those in 
Rama’s party are defeated: they carry in a respective manner (yatha- 
yatham). Likewise, if they win, those on Krsna's side carry those on 
Rama’s side. It's like that also in regard to the game of netra-bandha 
(blindfolding), and so on. 


Anvitartha-prakasika—"In regard to which games (yatra = yàsu 
kridásu) the winners mount and the losers carry the winners, they 
played those diverse games whose characteristic, i.e. outcome, is 
that one boy is carried and the other is the carrier" (vahya-vahaka- 
laksanah vividhah = vahyatvam vahakatvam ca laksanam yasu tatha 
vividhah) (laksanam = phalam). 


194 The same verse is seen in Hari-vamsa 2.14.18. Sridhara Svāmī 
comments as follows: harineti, harinakridanam utplutyotplutya gamanam 
yatra dvayoh yas tvarato yati sa jetà itaras tu jitah. atra ca jito jetaram vahan 
bhandirakam vatam nitvá punar utpluti-sthanam nayed iti pana-bandhah, 
“Harinakridana is the game in which one goes by jumping again and again. 
Out of two, the one who goes quickly is the winner; the other is the loser. 
In this regard also, the loser carries the winner to the banyan tree called 
Bhandiravaka and keeps carrying him to the place of jumping. Thus there is 
a wager” (Atma-prakasa 5.9.12). This last sentence is a reiteration of Visnu 
Purana 5.9.15. Thus harinákridana can be equalled to the game called 
‘potato sacks’: Participants, whose feet are in tied up potato sacks, jump to 
a finish line. 
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10.18.22 


vahanto vahyamandas ca carayantas ca go-dhanam | 
bhandirakam nama vatam jagmuh krsna-purogamáh |l 


vahantah—while carrying; vahyamanah ca—and while being 
caused to be carried; carayantah ca go-dhanam—and while tending 
the multitude of cows; bhàndirakam nàma—named Bhandiraka; 
vatam—to the banyan tree; jagmuh—they went; krsna-purah- 
gamah—among whom Krsna was going in front. 


(gopah) krsna-purogamah vahantah (ca) vahyamanah ca go-dhanam 
carayantah ca bhandirakam nama vatam jagmuh. 


While carrying, while being carried, and while tending cows, the 
cowherds, among whom Krsna was going in front, went to the 
banyan tree named Bhandira. 


Sridhara Svami—Vahyamanah means “being carried by the back” 
(= prsthena ithyamanah). 


Sanatana Gosvami—“And while being carried, that is, even while 
being mounted on the back (vahyamanah ca = tihyamanah ca = 
prsthady-aridhah api), they were also tending the cows (ca go- 
dhanam = go-dhanam api).” 

The suffix ka is used in the sense of a name: bhandirakam nama 
signifies: bhàndiram nama. The meaning is: bhandirakhyam (known 
as Bhandira). Or it is a banyan tree in name only (nàma = namna 
eva): In truth, however, it is the best of trees: a wish-fulfilling tree. 
Further, it is described in Sri Hari-vamsa: 


dadarsa vipulodagra-sakhinam sakhinam varam || 
sthitam dharanyam meghabham nibidam dala-saficayaih | 
gaganardhocchritakaram'® parvatabhoga-dharinam || 96 


nila-citranga-varnais ca sevitam bahubhih khagaih | 


195 gaganardhotthitakaram (Laghu-vaisnava-tosani) 
196 pavanabhoga-karinam (Laghu-vaisnava-tosani) 
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phalaih pravalais ca ghanaih sendracapa-ghanopamam || 
bhavanakara-vitapam lata-puspa-sumanditam | 
visala-mulavanatam pavanambhoda-dharinam || 
adhipatyam ivanyesam tasya desasya sakhinam | 
kurvanam subha-karmanam niravarsam’” anatapam || 
nyagrodham parvatagrabham bhandiram nama namatah || 


*[One day, while wandering in that forest with the cows,] He saw 
the best of trees. Its branches were extensive and lofty. With its 
foliage, it was compact: it looked like a cloud on Earth. Its expanse 
was the size of a mountain and its form sheltered half of the sky. 
It was inhabited by many blue birds that had amazing limbs and 
sounds. With its dense fruits and leaves it resembled a cloud with a 
rainbow. Its boughs were the size of houses. It was nicely adorned 
with creepers and flowers. It stooped to its broad roots. It maintained 
the wind and the clouds. It was as if the overlord of other trees in 
that area, while effecting pleasant deeds: protection from rain and 
from blazing sunrays. The banyan tree named Bhandira was like a 
mountain top." (Hari-vamsa 2.11.18-23) 


The purpose in going to that famous place was to expand the fame 
of the elder brother. Or it was for the sake of happy games in the 
ample and cool shade of it in the summer. Or perhaps it was for the 
purpose of the glory only of the Bhandira, which is dear to Him. 
Therefore: krsna-purogamah, “they among whom the one going 
in front is Lord Krsna, who attracts all” (= krsnah sarvakarsakah 
bhagavan purogamah agra-gàmi yesam te). 


Jiva Gosvami—Vahyamanah denotes uhyamanah (while being 
carried), i.e. skandhàrüdhah (mounted on the shoulders). Regarding 
bhandirakam, the suffix ka[n] is used in the sense of a name. Nama 
means prasiddhi (well-known). Further, it is described in Sri Hari- 
vamsa (see above). Going there was because it was suitable for 
games in the summer. 


197  tirovarsgam (Laghu-vaisnava-tosani). All the readings in Brhad- 
vaisnava-tosani are confirmed in Rama Teja’s edition of Hari-vamsa 
(Caukhamba). 
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Visvanatha Cakravarti—“They went to the Bhandiraka banyan 
tree" (bhandirakam vatam jagmuh). This means: That banyan tree 
was selected as the place for alighting. The place for mounting 
should be understood to be near it. 


Anvitartha-prakasika—Vahyamanah means prsthena thyamanah. 
The suffix /nJifc] (the causative affix) is added in the sense of svartha 
(without a change in meaning). 


10.18.23 
rama-sanghattino yarhi sridama-vrsabhadayah | 
kridayam jayinas tams tan ühuh krsnadayo nrpa || 


rama-sanghattinah—the members of Ràma's group; yarhi—when; 
$ridama-vrsabha-ddayah—Sridama, Vrsabha, etc.; Aridayam—in 
a game; jayinah—victors; tan tan—those respective ones; uAuh— 
carried; krsna-dadayah—Krsna and the others; nrpa—O king. 


nrpa! yarhi (ye ye) rama-sanghattinah sridama-vrsabhadayah 
kridayam jayinah (babhüvuh, tarhi) krsnadayah tàn tàn ühuh. 


When Sridama, Vrsabha, and others in Rama's party became victo- 
rious in a game, Krsna and the others carried them, O king. 


Sanatana Gosvami— Everyone's respective victory and defeat were 
pointed out before with vahanto vahyamanas ca (while carrying and 
while being carried), and now, in two verses, while mentioning the 
defeat of those on Sri Krsna's side by His will, so that Sri Baladeva 
mounts Pralamba’s shoulders, he talks about the victory of those 
on Ràma's side. Subala and other boys are meant by the word adi 
(et al.). The drift is: Such is the nature of childhood games. The 
vocative nrpa (O king), addressed to Pariksit, is because Sukadeva 
was utterly amazed that the Lord so completely came under the 
control of His devotees. 


Jiva Gosvami— The syntactical connection is: yarhi ye ye $ridama- 
vrsabhadayah kridayam jayinah babhüvuh, tarhi tams tàn krsnadaya 
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ühuh, “When Sridama, Vrsabha, and others became victorious in a 
game, Krsna and the others carried them severally." 


10.18.24 
uvaha krsno bhagavan sridamanam parajitah | 
vrsabham bhadrasenas tu pralambo rohini-sutam || 


uvüha—carried; krsnah bhagavan—Lord Krsna; sridamanam— 
Sridama; parajitah—who was defeated; vrsabham—Vrsabha; 
bhadrasenah—Bhadrasena; tu—but (or only, or and); pralambah— 
Pralamba; rohini-sutam—R ohini's son. 


krsnah bhagavan parajitah sridamanam uvaha. bhadrasenah tu 
(parajitah) vrsabham (uvaha). pralambah (parajitah) rohini-sutam 
(uvaha). 


Defeated, Krsna, the Lord, carried Sridama, Bhadrasena carried 
Vrsabha, and Pralamba carried Rohini's son. 


Sanatana Gosvami— The sense of bhagavàn (the Lord) is: bhakta- 
vasyatadi-guna-pradarsakah (He is demonstrating qualities such as 
being under the control of devotees). There is another explanation: 
Someone might wonder, “How could Sridama tolerate that?" In 
response he says bhagavan, which denotes: parama-kautuki (He has 
the topmost mojo). Another reason is: krsnah, which signifies nija- 
pranesvarah, “the master of his own life force,” the idea being that 
he has affection only for Him in order to evoke His mojo. Referring 
to Balarama as ‘Rohini’s son’ implies that Pralamba was under the 
impression that Balarama is different from Krsna, because of being 
her son, and so he carried him away with the purpose of abducting 
him, failing to consider the mutual affection between the two of 
Them. 


Jiva Gosvami—Concerning bhagavan, this joke is implied: “To all 
of you He is God, but to us He was defeated by the Vrajavasis.” 
‘Rohini’s son’ is said with regard to ignorance about his power, 
because of Him. 
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ANNOTATION 

Both in Hari-vamsa (sridamam ajayat krsnah, 2.14.21) and in Visnu 
Purana (sridamanam tatah krsnah pralambam rohini-sutah, jitavan, 
5.9.14) it is said that Krsna defeated Sridama. In reference to 
Visvanatha Cakravarti’s commentary on verse 10.18.21, it is assumed 
that Krsna’s team lost and as so Krsna was classed as a loser; but this 
is not substantiated in those scriptures. Both of them state that all the 
others on Balarama’s side were defeated by those on Krsna’s side: 
gopálaih krsna-paksiyair gopalas tv apare jitah (Hari-vamsa 2.14.21); 
krsna-paksiyair gopair anye parajitah (Visnu Purana 5.9.14). This is 
confirmed by Sridhara Svāmī: anye sridàma-paksiyáh, “The others 
are the ones on Sridàmà's side" (Atma-prakasa 5.9.14). Having 
said that, the strikingness in Krsna's carrying Sridàmà consists in a 
reversal: Sridama is Garuda (Laghu-bhàgavatàmrta 1.5.374). 


10.18.25 
avisahyam manyamanah krsnam danava-pungavah | 
vahan drutataram prágad avarohanatah param || 


avisahyam—invincible; manyamanah—thinking; krsnam—Krsna; 
danava-pungavah—the best among demons; vahan—while carrying; 
druta-taram—more than quickly; pragat—he went; avarohanatah 
param—beyond the place for alighting. 


(pralambah) dànava-pungavah krsnam avisahyam manyamanah 
(baladevam) vahan avarohanatah param drutataram pragat. 


Thinking that Krsna was invincible, the best of demons, who was 
carrying Baladeva, went posthaste beyond the place for alighting. 


Sridhara Svami— To cheat Krsna’s sight, he went far (param pragat 
= düram agat) from the limit—by the derivation: avaruhyate ’sminn 
ity avarohanam maryādā tatah (alighting is done here, and so it is 
called a limit). 


Sanatana Gosvami— But why didn't he try to kidnap Sri Krsna, the 
main enemy of Kamsa?” Suspecting this, he says avisahyam (Krsna 
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is “invincible”). Therefore, having become a member of Krsna's 
group, “he was carrying Baladeva" (vahan = baladevam vahan san), 
because: danava-pungavah, i.e. danavesu pungavah (of demons he 
is the best), which means: baladinda atisresthah (the very best on 
account of power etc.). Or, for the purpose of killing him by means 
of Sri Baladeva, he was carrying Baladeva only by Sri Krsna’s will. 

“He went eminently, that is, without confusion (pragat = 
prakarsena gatah) (prakarsena = avaikalyadina), farther than the 
limit for getting down (avarohanatah param = avatarana-simatah 
paratah).” For instance, in Sri Visnu Purana: 


te vahayantas tv anyonyam bhandira-skandham etya vai | 
punar nivartitàh sarve ye ye purvam parijitah || 
sankarsanam tu skandhena sighram utksipya danavah | 
na tasthau prajagamaiva sa-candra iva varidah || 


“They carried one another to the trunk of the Bhandira tree, but 
from there the losers carried the victors back to the starting ground. 
The demon quickly got Sankarsana on his shoulders, but swiftly 
went into the sky, like a raincloud with the moon on its back." 
(Visnu Purana 5.9.15-16) 


The reason for going farther than the limit is avisahyam (invincible). 
This means he was thinking, “As long as I remain within the sight 
of Krsna, I will not be able to do anything to him.” Although he was 
the most eminent of the demons, and although he had come there 
to kidnap both of Them (10.18.17), he only took away Baladeva for 
that reason. 


Jiva Gosvami—(The commentary is the same. In addition:) To kill 
him through Sri Rama, Sri Krsna covered the former’s fiery energy 
and evidenced His own. Pralamba went beyond the place for getting 
down; that place was the trunk of the Bhandira tree (avarohanatah = 
bhandira-skandhat). For instance, in Sri Visnu Purana... (see above). 


10.18.26 


tam udvahan dharani-dharendra-gauravam 
mahasuro vigata-rayo nijam vapuh | 
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sa asthitah purata-paricchado babhau 
tadid-dyuman udupati-vad ivambudah || 
(rucira) 


tam—Him; udvahan—while carrying high; dharani-dhara—of 
mountains (“which support, i.e. maintain, the Earth”); indra- 
gauravam—whose heaviness [is like the heaviness] of the king; maha- 
asurah—big demon; vigata-rayah—he whose speed went away; 
nijam—own; vapuh—body; sah—he (or that); asthitah—assumed; 
purata—golden; paricchadah—who has paraphernalia; babhau—he 
shone; tadit—[of the splendor] of lightning; dyuman—which has the 
splendor; udu-pati—the moon (“the lord of stars”); vat—which is 
carrying; iva—like; ambudah—a cloud (“giver of water"). 


sah (pralambah) tam (balaramam) dharani-dharendra-gauravam 
udvahan vigata-rayah nijam vapuh asthitah mahasurah purata- 
paricchadah, ambudah tadid-dyuman udupati-vad iva (bhati), 
babhau. 


While transporting Him, who was heavy like Sumeru, the king of 
mountains, Pralamba lost momentum. Assuming his own form, the 
huge demon, bearing golden ornaments, had splendor like a cloud 
illumined by lightning flashes and carrying the moon. 


Sridhara Svami—He was carrying Him, whose heaviness was like 
the king of mountain’s (dharani-dharendra-gauravam = dharani- 
dharendra-vad gauravam yasya tam). He assumed his own form: 
his demoniac form (nijam = àsuram). Purata-paricchadah means 
suvarndlankarah (he has golden ornaments). Tadid-dyuman 
signifies vidyud-diptiman (it has the effulgence of lightning): this is 
a comparison with the ornaments. Udupati-vat (carrying the moon) 
is a comparison with Rama. The derivation is: udu-patim vahati 
ity udupati-vat, “it carries the lord of stars, and so it is udupati-vat 


198 Mountains support life on Earth because during dissolutions, at the 
end of a manvantara, the species and the seeds can remain on mountain 
tops. 
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(the moon).”'” In that way Pralamba “shone like a cloud shines,” if 
lightning were to flash around a cloud above which the moon shines. 


Sanatana Gosvami— While carrying him high (udvahan = uccair 
vahan)—by the path of the sky (udvahan = akasa-margena 
vahan)—, him whose weight was even heavier than Sumeru, the 
king of mountains (dharani-dharendra-gauravam = sumeruh tasmád 
api bharah yasya)—because he manifested it at that time due to 
knowing him as a demon—he, though a big demon called Pralamba, 
lost momentum (vigata-rayah = nastah vegah yasya sah). Therefore 
he assumed his own body, that is, his natural demoniac body. For 
example, in Sri Visnu Purana: 


asahan rauhineyasya sa bharam danavottamah | 
vavrdhe sumaha-kayah pravrsiva balahakah || 


“Unable to carry the weight of Rohini’s son, that topmost demon 
increased in size. His body became big like a cloud in the rainy 
season.” (Visnu Purana 5.9.17) 


By the comparison with a cloud (ambudah), his dark color is implied. 


Jiva Gosvami—“While carrying him high—on the shoulders 
(udvahan = uccair skandhe vahan)—, him whose weight was even 
heavier than Sumeru (dharani-dharendra-gauravam = sumeruh 
tasmád api bharah yasya)..." Balarama's weight increased because, 
after finding it funny that Pralamba had gone past the limit, he 
became quite astonished, but then he became suspicious, and so 
manifested a surplus of weight. *Pralamba, a big demon, assumed 
his own, i.e. demoniac, body." For example, in Sri Visnu Purana... 
(see above). 


Visvanatha Cakravarti—He was carrying him highly, i.e. with great 
force (udvahan = utkata-balatayá eva vahan), because: dharani- 


199 This is substantiated in Hari-vamsa: naksatranam guruh somah, “The 
moon is the guru of constellations” (1.52.44). Udupati-vat is a causative 
form of the verbal root vah prapane (to carry), and so when the suffix /k/ 
vi[p] is applied there is no samprasarana. 
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dharendra-gauravam, “his heaviness was like Sumeru.” Afterward, 
Pralamba’s speed ceased (vigata-rayah = vigata-vegah) simply 
because he was unable to carry him. Next, perceiving that his own 
great bold enterprise was no match compared to that body, “he 
assumed his own form and shone.” Pralamba had golden ornaments 
(purata-paricchadah = suvarnalankaravan). The cloud is bright like 
the splendor of lightning (tadid-dyuman = tadid-dyuti-dyuman). This 
means Pralamba is compared to a cloud, his golden ornaments are 
compared to the splendor of lightning, and Baladeva is identified 
with the moon. 


10.18.27 
niriksya tad-vapur alam ambare carat 
pradipta-drg bhru-kuti-tatogra-damstrakam | 
jvalac-chikham kataka-kirita-kundala- 
tvisadbhutam haladhara isad atrasat || 
(rucira) 


niriksya—seeing; tat-vapuh—his body; alam—adequately (or 
intensely, i.e. with great speed); ambare—in the sky; carat—going; 
pradipta-drk—whose eyes are blazing; bhru-kuti—of the curvature 
of eyebrows”; tata—at the edge; ugra—fierce; damstrakam—whose 
fangs; jvalat—blazing; sikham—whose top (head hair); kataka—of 
armlets (or rings on a tusk); kirita—coronet; kundala—and earrings; 
tvisa—due to the dazzle; adbhutam—astonishing; hala-dharah— 
Balarama (“the wielder of the plow”); isat—slightly; atrasat— 
became afraid. 


haladharah tad-vapuh alam ambare carat pradipta-drg bhru-kuti- 
tatogra-damstrakam jvalac-chikham — kataka-kirita-kundala-tvisa 
adbhutam niriksya isad atrasat. 


Seeing the demon’s body, Haladhara became slightly afraid. It was 
going in the sky at high speed, its eyes were blazing, its terrible fangs 


200 Bhru-kutiis an optional form of bhrü-kuti (Varttika 6.3.61) (Siddhanta- 
kaumudi 999) (evam bhra-kutir bhru-kutir bhrü-kutir ity-adi, HNV Brhat 
1918 vrtti). It is originally the opinion of the grammarian Galava that Panini 
made into a sūtra: iko hrasvo "yo gálavasya (Astadhyayi 6.3.61). 
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reached the edge of its furrowed brows and its head hair was on 
fire. It was awe-inspiring due to the dazzle of armlets, coronet, and 
earrings. 


Sridhara Svami—Alam connotes ativegena (with great speed). 
Pradipta-drk means: pradipte drsau yasmin vapusi tat, “that body, 
in which both eyes are blazing.” Bhru-kuti-tatogra-damstrakam 
signifies: bhru-kuti-tata-samlagnah ugrah damstrah yasmin tat, “on 
which the fangs are dreadful and are in contact with the edge of 
knitted eyebrows.” Or the compound is pradipta-drg-bhru-kuti- 
tatogra-damstrakam, “in which the blazing eyes are the edge of 
knitted eyebrows, and on which the fangs are dreadful” (= pradipta- 
drk bhru-kuti-tatam yasmin, ugrah damstrah yasmin tat ca tat ca). 
Jvalac-chikham means: “on which the head hair is flaring” (= 
jvalantyah sikhah kesah yasmin tat). 


Sanatana Gosvami—It was amazing, i.e. intensely shining (adbhutam 
= dedipyamanam), with the splendor of armlets and so on, which 
were made of gold. Or it was evoking an astonishment (adbhutam = 
visistam adbhutam) (adbhutam = vismayávaham) characterized by 
the splendor of armlets and so on, on account of being extraordinary. 
On the spot, and because of being amazing in that way, “He became 
slightly afraid,” from the joviality of childhood games. 

Or, though he was seeing that body of the big demon, because of 
Sri Krsna he got a little apprehensive either because it was improper 
to kill him, though he was a demon, inasmuch as he had the form 
of a cowherd, or because he, suspecting another demon of that sort 
among the multitude of sakhas, was fearing, out of affection, that 
something evil might happen to Krsna. 


Jiva Gosvami—“He was slightly afraid," by an absorption in 
childhood games like every time before. 


Visvanatha Cakravarti—Alam connotes ativegena (with great 
speed). “Seeing his body, in which both eyes were blazing and on 
which the fangs were dreadful and were in contact with the edge 
of knitted eyebrows (pradipta-drg-bhru-kuti-tatogra-damstrakam 
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= pradipte drsau yasmin bhru-kuti-tata-samlagnah ugrah damstrah 
yasmin tat ca tat ca tat), he became slightly afraid.” 

Although Bala is directly Paramatma, he had fear because 
Krsna, with His own Yogamaya, covered his awareness of His 
aisvarya. Only Krsna’s desire to see a wonder was the cause: “Let 
this demon’s body, the shape of a cloud, increase in this way so that 
the body of My elder brother can rise to the moon.” However, at 
the very beginning of the appearance of the demoniac body, when 
the awareness of His aisvarya was covered, Pralamba was not a 
cowherd: he was just a demon, hence this would not have occurred 
if Baladeva, knowing this, had killed him right away. 


Baladeva Vidyabhiisana—‘He was slightly afraid,” that is, he was as 
if afraid, given that it was said: dharani-dharendra-gauravam (heavy 
like the king of mountains). 


Vallabhacarya—Balabhadra was exceedingly looking at Pralamba’s 
form (tad-vapur alam niriksya = tasya vapuh atyartham niriksya). 


10.18.28 
athagata-smrtir abhayo ripum balo 
vihayasartham iva harantam ātmanah | 
rusahanac chirasi drdhena mustinà 
suradhipo girim iva vajra-ramhasa || 
(rucira) 


atha—afterward; dgata-smrtih—whose memory has returned; 
abhayah—who has no fear; ripum—the enemy; balah—Bala; 
vihayasa—through the sky; artham—wealth; iva—as if; harantam— 
kidnapping; atmanah—his own [enemy]; rusa—with anger; ahanat— 
he hit (or ahanat); sirasi—on the head; drdhena mustinad—with a 
hard fist; swra-adhipah—Indra (“the chief of the gods"); girim—a 
mountain; iva—like; vajra—of his thunderbolt [weapon]; ramhasa— 
with the velocity. 


atha balah agata-smrtih abhayah artham vihayasa harantam atmanah 
ripum rusà Sirasi drdhena mustinà (ca), suradhipah iva girim vajra- 
ramhasa (hanti), ahanat. 
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Afterward Bala's memory came back. Being fearless, he hit his 
enemy, who via the sky was abducting him as though he were stolen 
wealth, on the head with a clenched fist out of anger, like Indra, the 
chief of gods, strikes a mountain with the impetuosity of a lightning 
bolt. 


Sridhara Svàmi— The syntactical connection is: ágata-smrtir abhaya 
ivatmanah sartham vihaya harantam ripum ahanat, “He, whose 
memory had returned and who was as if fearless, struck the enemy 
who, abandoning his multitude of cowherds (sartham = gopa- 
samüham), was kidnapping him." 

Or vihayasartham is separated as vihdyasa artham, “[He hit the 
foe] who, through the path of the sky (vihdyasa = akasa-margena), 
was kidnapping him, who was like wealth obtained for himself 
(atmanah artham iva = átmanah praptam artham iva).” He struck 
him with the fist (mustind), which had the speed of a lightning bolt 
(vajra-ramhasá = vajra-vegena). 


Sanatana Gosvāmī— “Afterward (atha = anantaram), his memory— 
the remembrance of the purpose of his own descent: to kill demons— 
came back at once" (agata-smrtih = sadyah eva agatà smrtih yasya 
sah) (smrtih = daitya-vadhartham nijavatara-prayojana-smaranam), 
due to Sri Krsna’s statement to him recorded in Sri Visnu Purana: 


kim ayam manuso bhavo vyaktam evavalambyate | 
sarvatman sarva-guhyanam guhya-guhydatmana tvaya || 


“Krsna said: “What is this human temperament that you are clearly 
clinging to, O Soul of all? You are the subtle essence of the subtlety 
of all subtle things!” (Visnu Purana 5.9.23) 


There is another rendering: athdgata-smrtih means pascad agatà 
smrtih sri-krsnasya pütanàá-vatsasura-vadhanusandhàünam yasya, “He 
whose examination of $ri Krsna's killing both Pütanà and Vatsasura 
subsequently came back." In other words he was considering: *The 
killing of a woman and the killing of a calf were ordained because 
they were demons, so Pralamba can be slain by me though he has 


414 Symphony of Commentaries 


the outfit of a cowherd." In both interpretations, this sequence is 
to be understood. And in the third one also, which is: agatà smrtih 
mat-kirty-artham eva mad-dhastena etad-vadhartham tena evam 
anusthitam asti ity-adi-jnanam yasya, “He whose knowledge: “This 
course of events was designed by Him so that the demon gets 
killed by my hand for the purpose of my renown,” came back.” 
Consequently, his hesitation went away (abhayah = apagata-sankah 
san). 

In the example, “like Indra strikes a mountain with a lightning 
bolt,” Bala’s fist is said to be very hard, and the demon is compared 
to a mountain in the sense of not being nothing. This refers to the 
days of yore: Owing to the existence of wings, mountains were 
recklessly moving about while flying in the sky.”” 


Jiva Gosvami—“Afterward (atha = anantaram), His memory—the 
remembrance of the purpose of His own descent, which was to kill 
demons —came back at once,” due to Sri Krsna’s statement to him 
recorded in Sri Visnu Purana... (see above). 

“With the fist, Bala hit (ahanat = ahan) the enemy—like who 
hits what by which means? suradhipo vajra-ramhasa girim iva—like 
the chief of gods hits a mountain, with the velocity of a thunder 
bolt." 


Visvanatha Cakravarti—With athagata-smrtih, he says: When 
His elder brother became afraid, Krsna, whose wish was realized, 
immediately reactivated his awareness of His aisvarya. Agata-smrtih 
denotes labdha-nijaisvarya-jnanah (he by whom the awareness of 
his own supernatural might was regained). “With the fist, he struck 
the enemy who, through the path of the sky (vihayasa = akasa- 
margena), was as if stealing (iva harantam = harantam iva) wealth 
(artham = dhanam) obtained for himself" (atmanah = àtmanah 
praptam). 


Baladeva Vidyabhisana—“Afterward (atha = anantaram), he, 
whose memory had not vanished (agata-smrtih)...” However, it is 


201 This is Vedic lore, mentioned in Rg-Veda. It is imagery used for 
expressing the fall of meteorites and the end thereof. 
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said agata-smrtih because of Krsna's speech in Visnu Purana. 


Anvitartha-prakasika—The omission of the deletion of /s/a[p], in 
ahanat, is poetic license. 


10.18.29 
sa üàhatah sapadi visirna-mastako 
mukhad vaman rudhiram apasmrto ’surah | 
maha-ravam vyasur apatat samirayan 
girir yatha maghavata ayudhahatah || 
(rucira) 


sah—he; ahatah—hit; sapadi—at once, visirna-mastakah—he 
whose skull split; mukhat—from the mouth; vaman—vomiting; 
rudhiram—blood; apasmrtah—unconscious; asurah—the demon; 
maha-ravam—a loud noise; vyasuh—lifeless (“he whose life airs 
have gone away"); apatat—fell; samirayan—impelling (yelling); 
girih yatha—like a mountain; maghavatah—of Indra (“he who has 
wealth”); ayudha—by the weapon; ahatah—struck. 


sah asurah ahatah sapadi visirna-mastakah mukhàad rudhiram vaman 
maha-ravam samirayan apasmrtah vyasuh, girih yatha maghavatah 
ayudhahatah (patati), apatat. 


When the demon was hit, his skull immediately split. He vomited 
blood through the mouth, yelled a loud noise, lost consciousness and 
became lifeless. He fell like a mountain struck by Indra's weapon. 


Sridhara Svami—His awareness vanished (apasmrtah = gata-smrtih); 
he died while emitting a loud noise (maha-ravam samirayan). 


Sanatana Gosvami—Apasmrtah means mohitah (stupefied). Or the 
sense is: apasmara-vyadhina iva ativyakulah san (being extremely 
troubled as if by the disease of epilepsy). *Like a mountain struck 
by a lightning bolt (@yudhahatah = vrajena prahatah) " is an example 
of his huge body falling from the sky at once. 
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Jiva Gosvami—Apasmrtah means apasmara-vyaddhina iva 
ativyakulah san [see above]. 


Baladeva Vidyabhusana—“He lost consciousness (apasmrtah 
= smrti-sünyah) like one who is convulsing due to the malady of 
epilesy, emitted a terrible sound (mahd-ravam = ghora-sabdam), 
became devoid of life force (vyasuh = nispranah san), and fell.” 


10.18.30 


drstvà pralambam nihatam balena bala-salind | 
gopah suvismità asan sádhu sádhv iti vadinah || 


drstva—seeing; pralambam—Pralamba; nihatam—who was killed; 
balena—by Bala; bala-salina—who abounds in strength; gopah— 
the cow herders; suvismitah—very astonished; dsan—became; 
sadhu sadhu—good, good; iti—(marks the end of the quotation); 
vadinah—saying. 


gopah pralambam bala-salinaà balena nihatam drstva suvismitah 
(santah) sadhu sadhv iti vadinah asan. 


Seeing that Pralamba was liquidated by Bala, who abounds in 
strength, the cow herders were very astonished and said: “Good. 
Well done.” 


Sanatana Gosvami—“By Bala, who has strength” (bala-śālinā = 
balavata), because of revealing his special power to the people by 
his slaying the best demon, who was most powerful. For instance, in 
Sri Hari-varisa : 


balam tu baladevasya tada bhuvi jana viduh | 
pralambe nihatye daitye devair api durasade || 


*When Pralamba, a demon who was hard to assault even by the 
gods, was killed, the people on Earth understood Baladeva's power." 
(Hari-vamsa 2.14.58) 
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“Being very astonished” (suvismitah = suvismitah santah) by the fact 
that Pralamba had deceitfully worn the outfit of a cowherd. 

There is another interpretation. “He was killed by me only by 
Sri Krsna’s power,” and so bala-salind denotes: tasya balam salitum 
Slaghitum silam asya iti tathà tena, “by Bala, whose nature is to praise 
(salitum = slaghitum) His strength." They were very astonished by 
his great bhakti in this manner.?? 


Jiva Gosvami—(Additions are underlined.) Bala-salina (by Bala, 
who abounds in strength) is because he revealed his special power 
from then on. For instance, in Sri Hari-vamsa (see above). “Being 
very astonished” (suvismitah = suvismitah santah) at the fact that 
the deom had deceitfully worn the outfit of a cowherd, and so on. 


10.18.31 
asiso "bhigrnantas tam prasasamsus tad-arhanam | 
pretyagatam ivalingya prema-vihvala-cetasah || 


asisah—benedictions; abhigrnantah—while pronuncing; tam— 
Him; prasasamsuh—they praised; tat-arhanam—who deserved 
it; pretya—after dying; agatam—who had come back; iva—as if; 
alingya—embracing; prema-vihvala-cetasah—they whose minds are 
overwhelmed by love. 


(gopah) tam (balaramam) pretya dgatam iva àlingya prema- 
vihvala-cetasah (enam) dsisah abhigrnantah tad-arhanam (enam) 
prasasamsuh. 


Embracing Bala as if he had returned after dying, the cow herders, 


202 Here the suffix /n]in[i] is added in the sense of tácchilya (it is one's 
nature), from the word sila (nature): ajatav anupendropapade ninis tacchilye 
(HNV 854; supy ajàtau ninis tacchilye, Astadhyayi 3.2.78). In addition, 
Sanatana Gosvami derives the nominal base salin from the verbal root sad/r] 
slaghàyàm (1A) (to praise), since the letters d and / are interchangeable. 
Thus the suffix /n/in[i] is added after sad to make sadin, i.e. salin. The same 
interpretation is reiterated by Vi$vanatha Cakravarti elsewhere; he explains 
the word samiti-salinah as: samitau sangrame salante slaghante te samiti- 
salinah, “they praise (Salante = slaghante) in a meeting, i.e. in battle, and so 
they are samiti-salin” (Sarartha-darsini 2.7.35). 
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whose hearts were overwhelmed by pure love, extolled him, who 
deserved it, while pronouncing blessings. 


Sridhara Svàmi—He deserved a praise (tad-arhanam = 
prasamsarham). 


Sanatana Gosvami—They were pronouncing nearby (abhigrnantah 
= abhitah grnantah = abhitah prayojantah) blessings of these 
kinds: “May both of You brothers have mutual affection in this 
way,” “While you joyfully sport in Vraja for a long time with your 
younger brother, may you protect us,” “May you become victorious 
everywhere,” “May you always be rich and happy, and may you 
always have relatives, sons, and so on.” Tad-arhanam means àsir- 
adi-yogyam (him who was worthy of blessings etc.). Or the sense is: 
tesam tasya ucitam yathà syat (in a way appropriate for him on their 
part). The reason in every instance is love. 


Jiva Gosvami— The kinds of blessings were like this: *While you 
joyfully sport for a long time with your younger brother, may you 
protect us." Abhi means abhitah (nearby). The reason in every 
instance is love. 


10.18.32 


pape pralambe nihate devah parama-nirvrtah | 
abhyavarsan balam malyaih $asamsuh sadhu sadhv iti || 


pape—sinful; pralambe nihate—when Pralamba was killed; devah— 
the gods; parama-nirvrtah—became most happy; abhyavarsan— 
showered; balam—Bala; màlyaih—with flower garlands (or with 
flowers); sasamsuh—they praised; sadhu sadhu—good, good; iti— 
(marks the end of the quotation). 


pape pralambe nihate (sati) devah parama-nirvrtah (santah) balam 
malyaih abhyavarsan sadhu sadhv iti (tam) $asamsuh (ca iti). 


When sinful Pralamba was killed, the gods, utterly enraptured, 
showered Bala with flowers and acclaimed: *Bravo! Bravo!" 
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Sanatana Gosvami— In this verse he says, “Not only did they become 
delighted, all the gods too were elated." Pralamba was the topmost 
scoundrel, meaning he was a terrorist of the world (pape = parama- 
duste = jagad-upadravake). He was killed completely (nihate = 
nitaram hate), that is, he got the liberation that consists of no return 
(= apunar-avrtti-mukti-prapte). For example, in the second canto: 


ye ca pralamba-khara-dardura-kesy-arista- 
mallebha-kamsa-yavanah kapi-paundrakdadyah | 
anye ca Salva-kuja-balvala-dantavakra- 
saptoksa-sambara-vidüratha-rukmi-mukhyah || 
ye và mrdhe samiti-sàlina atta-capáh 
kamboja-matsya-kuru-sriijaya-kaikayadyah | 
yasyanty adarsanam alam bala-partha-bhima- 
vyajahvayena harinà nilayam tadiyam || 


*[Brahma said:] Pralamba, Dhenuka, Baka, Kesi, Arista, Canura 
and other wrestlers, as well as Kuvalayapida, Kamsa, Kalayavana, 
Dvivida, Paundraka and others among whom the foremost are 
Salva, Narakasura, Balvala, Dantavakra, the seven bulls, Sambara, 
Viduratha, and Rukmi, in addition to those who are experts in battle 
and by whom a bow was taken in war such as the respective kings 
of the Kambojas, Matsyas, Kurus, Srijayas, and Kekayas, will be 
killed by Hari, whose names Bala, Partha, and Bhima are a deceit, 
and will attain either mergence or His abode." (2.7.34-35) 


The meaning of these two verses is as follows: On account of 
being killed by Hari (hariná = harinà prana-harena hetu-bhitena), 
Pralamba and others will get liberation—which is either beneficial 
for them or fit for them (tadiyam = tesam hitam yogyam va)—, 
the form of absolute dissolution (nilayam = atyantàbhava-rüpam 
moksam) characterized by no return (alam adarsanam = apunar- 
avrtti-laksanam). Of those demons, one attained Vaikuntha at the 
end of a Muni's curse, after three births, in consideration of being 
a demon. Likewise, Naraka, who was born in Sri Bhümi from the 
Lord; Rukmi, the brother of $ri Rukmini; the king of Matsya; 
and other allies of the Pandavas are mentioned in the same place, 
although they attained Vaikuntha due to a connection with those 
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ones, just in consideration of the cessation of the misery of material 
life. Alternatively, it should be discerned in this manner: Pralamba 
and others will get (ydsyanti) the liberation of no return (alam 
adarsanam = apunar-avrtti-moksam), and Dantavakra and others 
will get Sri Vaikuntha (tadiyam nilayam = sri-vaikuntha-lokam). 


Jiva Gosvami—(The commentary is the same, except that the 
text after the citation is as follows:) In this regard, some will get a 
dissolution in Brahman, etc. (brahma-sayujyadi), and some will get 
a mergence in Him (tadiyam nilayam = tan-nilayam). The matter 
should be discerned in this way. 


Baladeva Vidyabhiisana—Pralamba was a big scoundrel: he terrified 
the world (pape = atiduste = jagad-udvejake). 


naga-mirdhasu tungesu nartitva madhusüdanah | 
pralamba-skandham atyuccam balam arohayan prabhuh || 


* After dancing on the high heads of the serpent, Lord Madhusüdana 
made Bala mount the lofty shoulders of Pralamba.” 


ANNOTATION 
After the killing of Pralamba, the gods in the sky gave Bala the name 
Baladeva (Hari-vamsa 2.14.58). Garga Muni had already named 
Him ‘Bala’ and ‘Rama’ (Bhagavatam 10.8.12). 
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Chapter Nineteen 


Krsna Saves the Cow Herders 
From Another Conflagration 


10.19.1 
Sri-Suka uvaca 
kridasaktesu gopesu tad gavo dura-carinih | 
svairam carantyo vivisus trna-lobhena gahvaram |l 


$ri-Sukah uvaca—Sri Suka said; kridàá-àsaktesu gopesu—while the 
cow herders were greatly attached to playing; tat—later on; gavah— 
the cows; düra-cárinihh—which had the habit of going far; svairam— 
independently; carantyah—while grazing; vivisuh—entered; trna- 
lobhena—due to greed for grass; gahvaram—a quasi impenetrable 
location. 


Sri-Sukah uvaca—tad gopesu kridàsaktesu (satsu) gavah svairam 
carantyah düra-càrinih trna-lobhena gahvaram vivisuh. 


Sri Suka said: Later on, when the cow herders were busy with their 
games, the cows went far while grazing at will and, out of greed for 
grass, penetrated a hardly accessible area. 


Sridhara Svami— 
ünavirse nivistam tu gopa-go-kulam acyutah | 
mufijaranyam aranyagne raraksa tan-nipanatah || 


“In the nineteenth chapter, in a thicket of reeds Acyuta saved the 
cowherds and the cows from a conflagration by swallowing it." 
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10.19.1 
Dira-carinih stands for düra-carinyah. 


Sanatana Gosvami—Starting from this verse, Sukadeva talks 
about another pastime, obtained in the sequence, that is simply 
extraordinary although it is ordinary from the context. “Their 
cows—or those unlimited cows (tad-gávah = tesam tah và anantah 
gávah)—penetrated a woodland that was hard to reach (gahvaram 
= durgama-vanam).” 

Regarding lobhena (out of greed): Although they were being 
protected by the Lord, they fell far from this privilege due to 
greed for personal enjoyment. They got trouble by implementing 
their own will: This is a double meaning that should be perceived. 
Nevertheless, on account of the glory of His compassion, forgiveness 
might quickly happen. This will become clear ahead. In this way, 
elsewhere as well, i.e. everywhere, the purport is to be inferred in 
conformity with one's own mood. 


Jiva Gosvami—(The commentary is the same as the first paragraph 
above. Moreover:) In tad-gàávah, the end of the compound is poetic 
license. 

Trna-lobhena (out of greed for verdure) is due to an absorption 
from the bliss of grazing, a bliss caused by the bliss of Sri Gokula. 
They had greed because of that, since it is well known in this way, 
for instance: yaj-jivitam tu nikhilam bhagavan mukundah “for whom 
Lord Mukunda is all in all” and so on (10.14.34), and since filling 
their bellies can occur merely in an hour, anywhere in Vrndavana. 


Visvanatha Cakravarti— 
uinavimse mudritaksan mufijatavyam davanalat | 
raksan bhandiram apayya svan muktaksan vyadhad dharih || 


“In the nineteenth, while saving His relations from a conflagration 
in a thicket of reeds Hari induced them, whose eyes were closed, to 
open their eyes after making them reach Bhandira.” 


10.19.1 
Tad means tad-anantaram (after that). Dara-carinih stands for dūra- 
carinyah. 
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Baladeva Vidyabhisana—In diira-carinih, the accusative case is 
used in the sense of the nominative. 


Anvitartha-prakasika—Tad-gavah means tesam gàvah (their cows). 
The omission of the suffix /t/a[c] is poetic license (the proper form is 
tad-gavah). Düra-càrinih stands for diira-carinyah. The original long 
vowel (pürva-savarna-dirgha) is poetic license. 


10.19.2 


aja gavo mahisyas ca nirvisantyo vanad vanam | 
isikatavim nirvivisuh krandantyo dava-tarsitah || 


ajah—the goats; gavah—cattle; mahisyah—buffalos; ca—and; 
nirvisantyah—while entering; vanat vanam—forest after forest; istka- 
atavim—a forest of reeds; nirvivisuh—they entered; krandantyah— 
while piteously making sounds; dáva—by the heat; tarsitah—caused 
to be thirsty. 


ajah gavah mahisyah ca vanád vanam nirvisantyah dava-tarsitah 
krandantyah isikatavim nirvivisuh. 


Entering one woodland after another, the goats, cattle, and buffalo, 
thirsty because of the heat, entered a thicket of reeds while crying 
out. 


Sridhara Svami—“Entering one woodland after another (vanád 
vanam = vanád vanantaram), those animals, thirsty due to the heat 
(dava-tarsitah = dàvena trsitah), cried out and entered a thicket of 
a special type of vegetation that is dense and very tall (isikatavim = 
atyucchrita-ghana-trna-visesaranyam)." 


Sanatana Gosvami—Not just the cows, all the other animals; Suka 
speaks with the logic of adding substance to the previous verse. The 
mention of goats and so forth in that order is in consideration of a 
respectively decreasing quickness in going. 

They were caused to be thirsty (tarsitah = trsnam prapitah) 
by the firelike heat of summertime—or by a conflagration—and 
therefore: krandantyah (they were crying out). 
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Jiva Gosvami—(The first paragraph above is the same here. 
Moreover:) Isikatavi?? was produced in a rough, sandy area that is 
far from the Yamuna’s banks, hence they were caused to be thirsty 
by the firelike heat of summertime, therefore: krandantyah, i.e. 
krandantyah babhüvuh (they were crying out). 


Visvanatha Cakravarti— They entered a thicket of a specific 
vegetation known as sara (rush, reed, i.e. used for making arrows). 
They were caused to be thirsty by the heat arisen from the sunshine 
of summer (dàva-tarsitàh = dàvena trsnam prapitah) (davena = 
grisma-suryotapotthatapena). 


Vira-Raghava—They entered a thicket of a special type of vegetation 
that is dense and very tall. This is said with the desire to expound 
upon gahvaram (a hardly accessible area) in the previous verse. 


Vallabhacarya—A goat pertains to rajas, the cattle to sattva, and 
a buffalo to tamas.™ At first, because of being described in the 
context of a protection of dharma, there was no description of those 
that relate to either rajas or tamas. Because of ca, others, such as 
deer, and perhaps dogs, are included for the sake of pastimes. 


Siddhanta-pradipa—lIsikatavim means mufijatavim (a thicket of 
rush). 


10.19.3 
te 'pasyantah pasiin gopah krsna-ràmadayas tada | 
jatanutapa na vidur vicinvanto gavam gatim || 


te—they (the cowherd boys); apasyantah—not seeing; pasün—the 
animals; gopah—the cow herders; krsna-rama-adayah—among 


203  Isikatavi (Krsna-Sankara Sàstri's edition). Both words are allowable 
and the meaning is the same. 

204 Such a classification of things is recurrent in Vallabhacarya’s 
commentary. Since the material world is a perverted reflection of the 
transcendental world, perhaps sattva, rajas, and tamas originate from their 
spiritual counterpart. Other such instances of his analysis are not reproduced 
elsewhere in the translation. 


Chapter Nineteen 425 


whom Krsna and Rama are foremost; tada—then; jata-anutapah— 
they whose remorse occurred; na viduh—they know (they did not 
know); vicinvantah—while searching for; gavam gatim—the path of 
the cows. 


tada te gopah krsna-raàmadayah pasün apasyantah jatanutapah 
gavam gatim vicinvantah na viduh. 


Then, not seeing the animals, the cow herders, among whom Krsna 
and Rama are the best, became remorseful. Searching for the path 
of the cows, they did not understand. 


Sridhara Svami—Krsna-ramddayah denotes: krsna-ramau adi 
yesam te na tu tau, “the cow herders, among whom Krsna and Rama 
are the best.” The idea is not that Those two did not know where 
the animals went. 


Sanatana Gosvami—The compound krsna-ramddayah was 
explained by Sridhara Svami. Still, it should be perceived that the 
cowherds’ not seeing the animals although both of Them were 
directly present took place by Their being dedicated to joviality. 

Thus, Sri Krsna is mentioned first because He is very jovial, 
and Sri Balarama afterward inasmuch as he follows Him. There is 
another rendering: sri-krsna-ramau àdau vartete yesam, “the cow 
herders, at the head of whom are Sri Krsna and Sri Rama,” and 
They too did not see the animals, due to the nature of being very 
jovial. 


Jiva Gosvami—(The commentary is the same. In addition:) On the 
side of an absorption in pastimes imbued with affection for cows 
and so on, much like: ubhav api vane krsno vicikaya samantatah, 
“Krsna searched for both of them (the calves and the calf herders) 
all over the forest" (10.13.16), the compound krsna-ràmadayah is 
a tad-guna-samvijfiana (a bahuvrihi in which there is a perception 
of the quality of the noun it modifies, i.e. the cowherds as a group). 


Krama-sandarbha—In point of krsna-ramadayah: In terms of being 
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a tad-guna-samvijnana, there is an absorption in lila. 


Visvanatha Cakravarti— "They, who had become remorseful, did 
not know (na viduh = na vividuh).” On account of love for cows, 
their knowledge was covered. 


Baladeva Vidyabhüsana—Krsna-ramádayah is an atad-guna- 
samvijnana bahuvrihi (a bahuvrihi in which there is no perception 
of the quality of the thing denoted by that compound). 


Siddhanta-pradipa—The | compound  krsna-rámadayah, which 
means krsna-ramau àdi yesam te (the cow herders, whose two leaders 
are Krsna and Rama), is an atad-guna-samvijnana bahuvrihi. 


Anvitartha-prakasika—Krsna-ramadayah | is an  atad-guna- 
samvijfiana bahuvrihi.?? Gatim (the course) means padavim (the 
path). 


10.19.4 
trnais tat-khura-dac-chinnair gospadair ankitair gavam | 
margam anvagaman sarve nastajivya vicetasah || 


trnaih—by means of grasses; tat-khura-dat-chinnaih—which were 
cut by their hooves and teeth; gos-padaih—by the cows’ tracks (“by 
areas that were frequented by cows”); ankitaih—marked; gavam 
margam—the path of the cows; anvagaman sarve—all of them 
followed; nasta-ajivyah—they whose livelihood is lost; vicetasah— 
dispirited. 


sarve (gopah) nastajivyah vicetasah tat-khura-dac-chinnaih trnaih 
ankitaih gospadaih gavam margam anvagaman. 


All the cow herders, who had lost their livelihood, became dispirited. 


They followed the cows’ path by their tracks, which were marked by 
vegetation cut by their hooves and teeth. 


205 For the details, consult Annotation 10.11.49. 
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Sridhara Svami— "They followed the cows’ path by the grasses that 
were cut by the cows’ hooves and teeth and by the places on the 
ground—or by the grasses—that were marked by the cows’ tracks 
(ankitaih = ankitaih ca bhü-pradesaih trnaih va).” Nastajivyah means 
gata-jivika-sadhanah (they whose means of living is gone). 


Sanatana Gosvami—A fterward they lost their livelihood and were 
dispirited, by the nature of that pastime. Or, “They were like people 
who have lost their livelihood and are dispirited.” Alternatively, 
by a coalescence of the vowel a, “they had not lost their livelihood 
(anastajivyah) and were dispirited.” Nonetheless, “They searched 
for the cows’ path also by the cows’ tracks that were apparent 
(ankitaih gospadaih = uditaih gospadaih ca) on the Yamuna’s banks 
and so on.” 


Jiva Gosvami— "They searched for the cows’ path by the trails 
frequented by the cows (gospadaih = gobhih sevitaih margaih)— 
because—they were delineated (ankitaih = likhitaih) by their 
hooves and teeth,” inasmuch as there is no affix s[ut] in other 
situations, from remembering: gospadam sevitasevita-pramanesu, 
“The word gospada is used in the senses of sevita (a place served, 
i.e. frequented, by cows), asevita (‘a place [like a pasture but] not 
frequented by cows’, in which case the word is agospada), and 
pramana (‘a quantity’, i.e. gospada-mátram ksetram, “an area the 
size of a cow’s hoofprint”)” (Astadhyayi 6.1.145) (gospadam gobhih 
sevite go-pada-pramane ca, HNV Brhat 2025). 


Viśvanātha Cakravarti—“They followed the cows’ path that was 
characterized by grasses that were cut by the cows’ hooves and teeth 
and by places on the ground that were marked by the cows’ tracks 
(ankitaih = ankitaih bhü-pradesaih ca laksitam).” 


206 X Vàmana and Jayaditya clarify: sut nipdtyate tasya ca satvam. [...] 
gavah padyante yasmin dese, sa gobhih sevito de$o gospada ity ucyate. 
[...] sevitasevita-pramünesu kim, goh padam go-padam, “The affix s[ut] is 
implemented, and so is its becoming s. A place on which cows go is a place 
served by cows: it is called gospada. Why is it said sevitasevita-pramanesu? 
[Because in other meanings the word is] go-padam (a cow's hoofprint)" 
(Kasika 6.1.145). 
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10.19.5 


mufijatavyam bhrasta-margam krandamanam sva-godhanam | 
samprapya trsitah srantas tatas te sannyavartayan || 


muñja-atavyām—in the forest of rushes; bhrasta-margam—who 
had lost their way; krandamanam—grieving; sva-go-dhanam—their 
multitude of cows; samprapya—after getting; trsitah—thirsty””; 
Srantah—weary; tatah—from there; te—they; sannyavartayan— 
made [them] turn back. 


te (gopah) mufjatavyam bhrasta-margam | krandamanam sva- 
godhanam samprapya trsitah srantah (ca) tatah (sthanat tah 
gavadyah) sannyavartayan. 


After securing their cows, which had lost their way in the thicket of 
reeds and were grievingly lowing, they, thirsty and tired, made them 
turn back from there. 


Sridhara Svami— Mu/ijatavi (thicket of rushes) is the same isikatavi 
(thicket of reeds). 


Sanatana Gosvami—“After completely getting them (sampradpya 
= samyak prapya), in one place, with complete auspiciousness 
and so forth, they completely returned (sannyavartayan = samyak 
nyavartayan)—by quickly assembling them—from the thicket of 
rushes (tatah = muiijatavitah) because they were thirsty and tired,” 
due to going around a lot. 


Jiva Gosvami—(The commentary is the same.) 
Visvanatha Cakravarti—“ After getting them right there in the forest 


207 Guna is not done in trsita because here the base is the noun trs, not 
the verbal root /ni/trs/a] (to be thirsty), and so the ta in trsita is not the suffix 
[k]ta but the suffix ita[c] (Jiva Gosvami calls it ita), like in the words tarakita 
and puspita (tad asya sanjatam tarakadibhya itac, Astadhydayi 5.2.36) (tad 
asya safijatarh tarakadibhya itah, HNV 1210) (Siddhanta-kaumudi 1837). 
The noun rrs is in the group of tarakadis. 
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of reeds (mufijatavyam = tatra eva sara-vane), they made those cows, 
etc., turn back" (nyavartayan = tah gavadyah paravartayamasuh). 


Baladeva Vidyabhusana—Sva-go-dhanam means gavadi (their 
cows etc.) 


Anvitartha-prakasika—The atmanepada in krandamanam is poetic 
license.” 


10.19.6 
tà āhūtā bhagavatà megha-gambhiīrayā gira | 
sva-namnam ninadam śrutvā pratineduh praharsitah || 


tah—they; ahütah—called; bhagavata—by the Lord; megha- 
gambhiraya—deep [like the sound of] a cloud; gira—with a voice; 
sva-namnam—of their names; ninadam—the sound; srutva— 
hearing; pratineduh—they sounded back; praharsitah—very joyful. 


tah (gavadayah) bhagavata megha-gambhiraya gira (sva-sva- 
namabhih) ahütàh (satyah) sva-namnam ninadam srutva praharsitah 
(satyah) pratineduh. 


Called by the Lord with a voice deep as the rumbling of a cloud, the 
cows and so on, hearing the sound of their names, became elated 
and sounded in response. 


Sanatana Gosvami—lIt was said samprāpya (securing). Here he 
describes the manner in which it occurred and says that the crest 
jewel of divine cowherds satisfied the cows. They were called 
(ahütàh) by their respective names. The cows and other animals 
heard the full calling (ninadam = sankirtanam) and became very 
joyful (praharsitah = prakarsena harsitah). 


208 There is the parasmaipada verbal root krad[i] Ghvane rodane ca (1P) 
(to call, to cry), but there is the atmanepada verbal root krad[i] vaiklavye 
(1A) (to grieve). 
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Jiva Gosvami—It was said samprapya (securing). To describe the 
manner in which it occurred, he talks about the contentment of the 
cows and of the cow herders by the crest jewel of divine cowherds. 

The sense of *the rumbling of a cloud" is obtained by the word 
megha in megha-gambhiraya (deep like a cloud). In every instance, 
however, the word gambhira (deep) is a distinguishing attribute of 
a cave whose base can be seen from afar, but by figurative usage it 
particularizes the water there. Most of the sounds that arise from a 
cave are, while becoming heavy, figuratively superimposed as being 
deep, but the sound of a cloud can become heavy like that, so the 
Lord's voice too can be of that sort from His intonation. With this 
idea in mind he says: megha-gambhiraya gira (with a voice deep as 
[the rumbling of] a cloud). 

Additionally, *being called by the pronunciation of their 
respective names (gird āhūtāh = gird yat sva-sva-nama, tad- 
uccaranam, tena ahitah satyah) with a voice deep as the rumbling 
of a cloud; hearing the sound connected with that, that is, hearing 
a particular intonation which was a loud sweet note (ninadam = 
tat-sambandhinam ninadam = madhura-tara-svara-visesam), they, 
becoming elated (praharsitah = prahrstah satyah), made a sound in 
response (pratineduh = pratyuttarataya sabdam cakruh).” 


Visvanatha Cakravarti—“It was said samprápya (securing). How 
did that happen?” Suka answers here. The prose order is: dtmanam 
darsayan gà ahvayamasa, “Showing Himself, He called the cows.” 
Tah means gav-ddayah (the cows etc.). 


ANNOTATION 
According to Rama Teja, in a footnote in Caukhamba’s publication 
of Bhavartha-dipika, and Krsna-Sankara Sastri, in his Srimad- 
bhagavatam aneka-vyakhya-samalankrtam, Visvanatha Cakravarti 
sees a whole new verse before the current one. This is also 
understood by the fact that only the word tah in his commentary is 
in the verse above. According to Krsna-Sankara Sastri, that verse 
is: krsnah prottungam àruhya vrksam megha-nibha-cchavim, àrtas 
tà Ghvayamasa darsayan gah sva-namabhih. Rama Teja says the 
verse is: krsnas tungam samaruhya vrksam megha-nibha-cchavim, 
atmanam ahvayamdasa darsayan gah sva-namatah, “Krsna, whose 
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luster resembles a cloud, climbed a towering tree, showed Himself 
and called the cows by their names." 


10.19.7 
tatah samantàd dava-dhümaketur 
yadrcchayaübhüt ksaya-krd vanaukasam | 
samiritah sarathinolbanolmukair 
vilelihanah sthira-jangaman mahan || 


(vamsa-stha-vilam) 
(the first line is irregular) 


tatah—after that; samantat—everywhere; dava-dhümaketuh—a 
conflagration; yadrcchaya—by Providence; abhüt—came about; 
ksaya-krt—which does the destruction; vana-okasam—of they 
whose abode is the forest; samiritah—impelled; sarathina—by the 
wind (“by the chariot driver”); ulbana—fierce; ulmukaih—with 
firebrands; vilelihanah—while licking in specific ways; sthira- 
jangaman—both moving entities and nonmoving entities; mahan— 
huge. 


tatah mahan — dava-dhümaketuh | sarathinà samiritah (san) 
ulbanolmukaih sthira-jangaman vilelihanah vanaukasam ksaya-krd 
yadrcchayà samantad abhit. 


Afterward, impelled by the wind, a huge conflagration arose every- 
where due to Providence. Repeatedly licking the living entities, 
whether mobile and stationary, in specific ways with its fierce flames, 
the fire spelled doom for the inhabitants of the forest. 


Sridhara Svami—A forest fire (dava-dhimaketuh = vana-vahnih), 
a cause of the annihilation of cows and cowherds (vanaukasam 
ksaya-krd = go-gopanam nasa-hetuh), became manifest everywhere 
(samantad abhüt = sarvatah pràdurabhüt). Sarathina (by the 
charioteer) means vayund (by the wind). 


209 This is an analogy with the word dhümaketu (fire), which literally 
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Sanatana Gosvami—Afterward (tatah =  tad-anantaram), a 
conflagration (dava-dhiimaketuh = davagnih), which appeared 
just previously, came about, meaning it spread (abhüt = vyaptah), 
everywhere, i.e. in the eight directions, at this time. Alternatively: 
“It arose (abhüt = udbhütah) right at that time—or ‘in that place’ 
(tatah = tasmin eva samaye sthane va)—unexpectedly (yadrcchaya 
= akasmat),” or ‘by the rise of some particular good fortune of that 
fire’ (yadrcchayà = tad-agneh eva kenapi bhagyodayena). Some say 
this fire too was some demon friend of Pralamba. “It as if spelled 
doom for the inhabitants of Vraja.” Or the sense is: “It as if wanted 
to reside among the inhabitants of Vraja,” because of entering in the 
Lord’s mouth. In the reading vanaukasam (for the inhabitants of the 
forest), it is a mention of the nature of that fire. 

“It was repeatedly licking—in order to destroy—nonmoving 
entities, such as trees, and moving beings, such as animals and birds, 
with firebrands that resembled fireballs (ulbanolmukaih = ulka- 
sadrsalataih),” because: mahan (huge): it was pervasive. 


Jiva Gosvami—“It arose (abhiit = udbhiitah) unexpectedly 
(yadrcchaya = akasmat) right at that time (tatah = tasmin eva 
samaye).” Some say this fire too was some demon friend of Pralamba, 
on account of the prohibition of forest fires in Vrndavana. “It was 
repeatedly licking, i.e. scorching, in specific ways (vilelihanah = 
visesena lelihan) (lelihan = dahyamanah), with sparks that resembled 
fireballs (ulbanolmukaih = ulka-sadrsa-sphulingaih),” because: 
mahan (huge): it was pervasive. 


Visvanatha Cakravarti—Just when, having assembled the cows in 
that way, they decided to leave that forest, they were encircled by a 
conflagration. Dava means vana (forest): dava-dhümaketuh means: 
tat-sambandhi agnih (a fire connected with a forest).?? Yadrcchaya 
(by Providence) signifies akasmikah (unexpected). Ulbana means 
atitivra (very fierce). 


means “that whose banner is smoke.” 

210 This is sourced in Visva-kosa: davo dàva iva khyato vanagni-vanayor 
api “Dava is known like dàáva (conflagration), in the sense of vandgni 
(forest fire) and also in the meaning of vanam (forest)" (va-dvikam 2). 
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Vijayadhvaja Tirtha—Material life always causes trouble. To 
illustrate this, he says another problem occurred after the cessation 
of one problem. The conflagration was repeatedly licking, in a 
special way (vi = visesena), with very fierce flames (ulbanolmukaih 
= krüratara-jvalabhih). 


Vira-Raghava— Tatah means tadà (at that time). It was coming 
in contact, ever so closely in front, (vilelihànah = purah purah 
samsprsan) with entities, of the nature of moving beings and of 
nonmoving beings, with inflamed grasses, branches, and so on 
(ulbanolmukaih = jvala-yuktaih trna-kasthadibhih). 


Vallabhacarya—Yadrcchaya means akasmát (unexpectedly). In 
point of sarathinà: The wind is the charioteer of fire: it drives the 
chariot of fire; the chariot is the blaze. Therefore it was repeatedly 
licking with fierce firebrands, like a snake that has come to devour 
creatures becomes huge while being nourished with much food. 


ANNOTATION 
In the verse, the word vilelihanah (while licking in specific ways) 
implies that it was doing so like a snake (/eliha). For instance, the 
hypothetical word lelihayamanah means ‘acting like a snake’. 


10.19.8 
tam Gpatantam parito davagnim 
gopas ca gavah prasamiksya bhitah | 
ücus ca krsnam sa-balam prapanna 
yathà harim mrtyu-bhayardità janah || 


upajati (11) 
(the fourth line is irregular) 


tam—that; apatantam—closing in; paritah—all around; dava- 
agnim—forest fire; gopah—the cow herders; ca—and; gavah—the 
cows; prasamiksya—intensely observing; bhitah—afraid; ücuh— 
they spoke; ca—and; krsnam—to Krsna; sa-balam—who was 
accompanied by Bala (or who has power); prapannah—they went 
for relief; yatha—like; harim—to Hari; mrtyu-bhaya—by fear of 
death; arditah—afflicted; janah—persons. 
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gopah gavah (gavanya-pasavah) ca tam davagnim paritah apatantam 
prasamiksya bhitah (babhüvuh. te) ca (gopah), janah yatha mrtyu- 
bhayarditah harim (prapannah  bhavanti), krsnam prapannah 
(santah tam) sa-balam ücuh. 


Intensely observing that forest fire which was closing in all around, 
the cow herders and the cows became afraid. Approaching Krsna 
for relief like persons who are afflicted by fear of death surrender to 
Hari, they addressed Him, who was with Bala. 


Sanatana Gosvami—“Observing, ie. considering, that the fire, 
which was closing in, that is, approaching with speed (apatantam = 
vegena = ügacchantam), was vehement and very hard to overcome 
(prasamiksya = atyudbhatam sudustaram ca vicarya)...” The reason 
for being afraid is: sa-gavah, “accompanied by cows" (= gobhih 
sahitàh). 

"They spoke while going to Hari, who takes away all troubles 
and is Krsna—He who brings about the highest bliss—for shelter, 
while saying: “Save us, save us" (prapannah = raksa raksa iti saranam 
gatah santah).” The sense is: “They lamented loudly (acuh = uccair 
cukrusuh) with force" (sa-balam = balena sahitam yathà syát tatha) 
(balena = nija-saktyá)—alternatively: “Hari was accompanied by 
Baladeva," also for the sake of his assistance in their entreaty to Sri 
Krsna. Sma has the sense of prasiddhi (renown). 

“Like persons who are afflicted by fear of death"—that is, either 
fear of material life characterized by death or fear of the end—is an 
example of an utterance of pain and fear. By that, the absence of the 
cowherds’ fear of death is implied, consequently they were afraid of 
separation from the Lord. This is to be understood as before, and it 
will become obvious later on also. 


Jiva Gosvami— Considering that the fire, which was approaching 
with speed (apatantam = vegena = Ggacchantam), was vehement and 
very hard to overcome (prasamiksya = atyudbhatam sudustaram ca 
vicárya)..." Here the cowherds are just ordinary ones appointed 
to herd cows. There is no expectation that Sridama and others are 
informing about the situation since they are in His association, 
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therefore: prapannah, which means they arrived from near the fire 
and went for shelter (= dava-samipad àgamya saranam gatah). The 
reason for being afraid is: sa-gávah, “accompanied by cows" (= 
gobhih sahitah): The omission of a short vowel in sa-gavah is poetic 
license, by the rule: go-striyor upasarjanasya, “|The final vowel,] 
related to a word that has secondary value, of go or of a feminine 
word [becomes short]” (Astadhydayi 1.2.48) (gor ipa apah..., HNV 
939) 2! 

In the reading gopdas ca gavah, it comes to mind that the cows 
also spoke. The sense is: ^Even the cows spoke from the beginning 
due to being perturbed about it.” In the reading gopah sma gāvah, 
sma has the sense of prasiddhi (renown). ‘Harim’ is an example of 
a portion of His aisvarya [in reference to being Parame$vara]. (The 
rest of the commentary is the same as the last paragraph in Brhad- 
vaisnava-tosani. ) 


Visvanatha Cakravarti— They spoke” upon remembering Garga’s 
statement: anena sarva-durgani, “Because of Him, all of you will 
easily overcome all difficulties” (10.8.16). There are three readings: 
(1) gopas ca gavah, (2) gopah sma gavah,?” and (3) gopah sa-gavah. 
In that one, the omission of a short vowel in sa-gavah is poetic 
license, due to: go-striyor upasarjanasya... (see above). 


Baladeva Vidyabhisana—Concerning gdvas ca (and the cows): 
Their utterance was a mother’s cry. ‘Hari’ signifies ‘Visnu’. 


Vijayadhvaja Tirtha—They took shelter (prapannah = saranam 
prapannah). 


211 The nominal base is sa-gu, and so sa-gávah should read sa-gavah. 
At first, the nominal base changes from sa-go to sa-gu. Then the suffix [t] 
a[c] is applied by gor ataddhita-luki, “[The suffix [tJa[c] is applied] after gu 
[at the end of a bahuvrihi or tatpurusa compound] if there is no deletion 
of a taddhita suffix” (Astadhyayi 5.4.92) (Siddhanta-kaumudi 729) (HNV 
Brhat 2162). Afterward, sa-gu + [tJa[c] becomes sa-go + [t]a[c], by the 
rule: or gunah (Astadhydyi 6.4.146) (u-dvayasya govindah, HNV 1055). 
Subsequently, phonetic combination is done: sa-go + [tJa[c] = sa-gava, the 
masculine plural of which is sa-gavah. 

212 Here sma is a verse filler. The explanation of sma in the sense of 
prasiddhi is not seen anywhere in the Sanskrit dictionaries. 
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Vira-Raghava—“The cowherds, who were with the cows (sa- 
gávah), went to Krsna, who was with Rama, for shelter (prapannah 
= Saranam gatah), like persons who are pained by fear of material 
life (mrtyu-bhayarditah = samsara-bhayena piditah) surrender to 
Hari.” That is, such persons inform Hari, the Lord, who takes away 
the bondage of those who are sheltered, of their humility. 


Vallabhacarya—“Intensely observing (prasamiksya = prakarsena 
samiksya) that conflagration, they became afraid (bhitah = bhitah 
jatah).” Krsnam denotes sadanandam (Him, who is ever blissful). 


10.19.9 
krsna krsna maha-vira he ramamogha-vikrama | 
davagnina dahyamanan prapannams tratum arhathah || 


krsna krsna—O Krsna, Krsna; mahà-vira—You who have great 
power; he rama—O Rama; amogha-vikrama—you whose prowess 
is unfailing; dava-agnina—by the forest fire; dahyamanan—who 
are being burned; prapannàn—[us] who are surrendered; tratum 
arhathah—kindly save (“You two ought to save"). 


krsna! krsna! maha-vira! he rama! amogha-vikrama! (yuvam) 
davagnina dahyamànàn prapannan (asman) tratum arhathah. 


“O Krsna! Krsna, great hero! O Rama, you whose prowess is 
unfailing! The two of You should save us. We, scorched by the 
conflagration, have taken shelter of You. 


Jiva Gosvami—Maha-vira means: mahad viryam prabhavah yasya 
(O You who have great power): It is a vocative directed at Sri Krsna, 
by the style that is seen in the text: avisahyam manyamanah krsnam 
danava-pungavah, “thinking that Krsna was invincible, Pralamba, 
the best among demons...” (10.18.25). Amogha-vikrama is directed 
at Baladeva, due to killing, only with one fist, a big demon. The 
ability to protect them is stated thus. Prapannan means Saranagatan 
(us, who have taken shelter), by the nature of great fear. 
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Sanatana Gosvami—(The differences are underlined.) Maha- 
vira means: mahad viryam prabhávah yasya (O You who have 
great power): It is a vocative directed at Sri Krsna, given that He 
terminated Pralamba by that sort of cleverness, with the hand of 
the elder brother. Amogha-vikrama (O You whose prowess is 
unfailing) is also directed at Baladeva, from killing, only with one 
fist, a big demon. In the reading amita (unmeasured), the sense is 
the same. The ability to protect is said in that way. Prapannan means 
Saranagatan (us, who have taken shelter), either by the nature of 
great fear or by profuse modesty. 


10.19.10 


nünam tvad-bandhavah krsna na carhanty avasaditum | 
vayam hi sarva-dharma-jna tvan-nathas tvat-parayanah || 


nünam-—indeed; tvat-bandhavah—Y our relatives (or Your friends); 
krsna—O Krsna; na—not; ca—and; arhanti—deserve; avasaditum— 
to be caused to perish (or to be caused to be dejected); vayam—we; 
hi—but; sarva-dharma-jfía—O You know all religious principles; 
tvat-nathah—we whose master is You; tvat-parayanüáh—who are 
dedicated to You. 


krsna! sarva-dharma-jfia! niinam tvad-bandhavah avasaditum na ca 
arhanti. vayam hi tvan-nathah tvat-parayanah (santi iti). 


“Certainly, Your kinsmen, Krsna, don't deserve to be disheartened. 
O You who know all ethical principles! We are dedicated to You, 
our master.” 


Sanatana Gosvami—Having requested both of Them at first, either 
because of the appropriateness at that time, owing to the nature of 
friendship, or because of being disturbed by fear, they inform only to 
Sri Krsna on account of both a special affection and the realization 
of an extraordinary power. 

“Presumably, or certainly (nünam = vitarke niscaye và), Your 
friends, or “they for whom You are a friend (tvad-bandhavah = 
tvam eva bandhavah yesam, tava bandhavah va), never deserve— 
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ca has the sense of eva: na ca means naiva (never); or ca has the 
sense of api, “do not even deserve"—to get any sorrow (avasdditum 
= avasattum = kificid duhkham praptum api)," so why should they 
suffer a conflagration? Therefore the gist is: *We do not deserve this 
trouble." 

Next, in the second half of the verse they prove they are friends. 
“Because (hi = yasmat) we are Yours, meaning we are accepted by 
You (tvadiyah = tvaya svi-krtah).” In the other reading, tvan-nathah, 
the sense is: tvam eva nathah sarvapatsu raksakah yesam te (we, 
whose savior in all dangers is You). Moreover: tvat-parayanah, “we 
whose topmost shelter is You” (= tvam eva param ayanam àsrayah 
yesam te). The sense is: tvad-eka-nisthah (we who are solely devoted 
to You). The substance of the vocative sarva-dharma-jna is: “The 
necessity of saving the afflicted is already understood by You.” 

Or hi has the sense of tu (only, but), for the sake of making a 
distinction from before: “Even those who have a mere connection 
with You somehow or other don’t deserve to ‘get any sorrow’, but 
we (vayam hi) are Yours (tvadiyah)” and so forth. The rest is the 
same. Thus the drift is: “We are unable to abandon Your lotus 
feet.” “And that is known to You”: This is what they say with sarva- 
dharma-jíia, “You know everyone's nature” (= sarvesam dharmam 
svabhavam janasi). 


Jiva Gosvami— Having requested both of Them at first because of 
the appropriateness at that time, they inform only to Sri Krsna due 
to both a special affection and the realization of an extraordinary 
power. 

“Certainly (nünam = niscaye), even those who have a mere 
connection with You (tvad-bandhavah = tvat-sambandha- 
matravanto ’pi)—ca has the sense of api—do not deserve to act like 
those who have despondency in a complete way (ava samantat sadah 
yesam te avasddah tadvad àcaritum api na arhanti)." That is, “We 
don't even deserve to act like sorrowful persons (avasaditum na 
arhanti = duhkhita-jana-vad ácaritum api na arhanti), so why should 
we experience a conflagration?" 

“We, however (vayam hi = vayam tu) have only You for shelter 
(tvan-nathah = tvad-ekasrayah).” Here hi has the sense of visesa 
(distinction, particularity): Visva-kosa states: hi pàda-pürane hetau 
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visese ‘py avadharane, “Hi is used in the senses of páda-püranam 
(filling a line of a verse), hetu (‘because’), visesa (particularity), and 
avadharanam (limitation)." 

Moreover: tvat-parayanáh, “we whose topmost shelter is You” 
(= tvam eva param ayanam àsrayah yesam te). The sense is: tvad- 
eka-nisthàh (we who are solely devoted to You). 

“Out of fear of the conflagration, we have come here with the 
cows. Their life too is our life, and so we do not appeal to You for 
our protection: You Yourself know that by Your experience, hence 
we know You will act appropriately." With this intention they say: 
sarva-dharma-jna. The sense is: “O You who are knowledgeable 
of Your duty and of ours" (= svasya ca asmakam ca dharmasya 
abhijfia). In avasaditum, the suffix tum[un] is added after [k]vi[p]. 


Visvanatha Cakravarti—" Your relations do not deserve to act like 
those who have despondency in a complete way" (avasaditum na 
arhanti = ava samantat sadah yesam te avasadàáh tadvad ácaritum api 
na arhanti). The suffix tum[un] is added after the word which ends 
in the affix [k]vi[p] that has the sense of dcara (behavior)?P? 


Vallabhacarya—Tvad-bandhavah means tvam eva bandhuh yesam 
(we for whom You are a friend). Avasiditum means avasádam 
praptum (to get destroyed/ disheartened). 


Anvitartha-prakasika—In the reading avasiditum (Sridhara 
Svàmi's and Vallabhacarya’s reading), both i/t] and sid are poetic 
license. 


10.19.11 
Sri-Suka uvàca 
vaco nisamya krpanam bandhünam bhagavan harih | 
nimilayata mà bhaista locananity abhasata || 


213 This /Kk]vi[p] is a replacement of /k]ya[n]. For the details, consult the 
footnote in Laghu-vaisnava-tosani 10.18.6. Moreover, here the prefix ava, 
which is glossed as samantat (completely), corresponds to the sense of vyapti. 
The definition of ava is: avalambana-vijnana-viyoga-vyapti-suddhisu, “Ava 
is used in the meanings of alambanam (foundation, i.e. ‘down’), vijfianam 
(understanding), viyoga (separation), vyapti (pervasion), and suddhi 
(correctness)" (Visva-kosa 2.63). 
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$ri-Sukah uvaca—Sri Suka said; vacah—the words; nisamya—after 
hearing; krpanam—pitiful; bandhinam—of the relatives (or of 
the friends); bhagavan harih—Lord Hari; nimilayata—close; ma 
bhaista—do not fear; locanàni—the eyes; iti—(end of the quotation); 
abhasata—said. 


Sri-sukah uvaca—bhagavan harih (svasya) bandhiinam krpanam 
vacah nisamya "(yüyam svesam) locanani nimilayata. (yiiyam) mà 
bhaista” iti abhasata. 


Sri Suka said: Hearing the pitiful words of His friends, Lord Hari 
told them: “Close your eyes. Don’t be afraid.” 


Sanatana Gosvami—Naturally, Hariis He who takes away all sorrow. 
In addition: bhagavan, He is dedicated to revealing all His qualities, 
such as caring for devotees. Over and above that, the words of the 
kinsmen were filled with trepidation (krpanam = katarya-yuktam). 

“Close your eyes” is because of the joviality of fun. In truth, 
however, the idea is as follows: “These ones, whose hearts are 
overwhelmed by affection only for Me, are concerned only about 
My well-being, even more so over their lives, even by disregarding 
their own well-being. Therefore, seeing My swallowing the fire, 
by fearing that some evil will happen to Me they might enter the 
conflagration without notice, and so I will swallow the fire without 
their knowing it.” Moreover, it was said like that to quickly lead 
them to Bhandira, unperceivably, for the sake of fun. 

In case they were to say, “Aho, funny guy! When we close our 
eyes, how will the fire come to an end?”, he says: “Don’t be afraid.” 
The drift is: “I will protect you.” 


Jiva Gosvami—( Additions are underlined.) Naturally, Hari is He 
who takes away all sorrow. In addition: bhagavan, He is dedicated to 
revealing His special qualities, such as caring for devotees. Over and 
above that, the words of His best friends (bandhiinam = atmaika- 
mitranam), by the logic in: yan-mitram paramànandam (10.14.32), 
were filled with trepidation (krpanam = katarya-yuktam). (The rest 
of the commentary is the same.) 
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Visvanatha Cakravarti— The gist of “Close your eyes” is He said so 
after pondering over both the inappropriateness of their seeing His 
absorbing the fire, which was unperceived precisely in that way, and 
the suitability of making them, who were very tired and tormented, 
unperceivably reach the base of the Bhandira tree, which provides 
nice cool shade, from that place. 

In case they were to say, “Aho, jovial one! When we close our 
eyes, how will the fire come to an end?", he says: “Don’t be afraid.” 
The drift is: Now, there is no reason to protect in another way. 


Baladeva Vidyabhüsana— The gist of “Don’t be afraid" is: There is 
no other means to terminate it. 


10.19.12 


tatheti militaksesu bhagavan agnim ulbanam | 
pitvà mukhena tàn krcchrad yogadhiso vyamocayat || 


tatha—so be it; iti—(end of the quotation); milita-aksesu—when 
their eyes were closed; bhagavan—the Lord; agnim ulbanam—the 
vehement fire; pitva—after drinking; mukhena—with the mouth; 
tan—them; krcchrat—from danger; yoga-adhisah—the overlord 
of mystic might (or yoga-adhisah—the overlord of Yogamaya); 
vyamocayat—saved. 


tathà (astu) iti (uktva tesu) militaksesu (satsu), bhagavan yogadhisah 
agnim ulbanam mukhena pitva krcchrat tàn vyamocayat. 


After they said “all right" and closed their eyes, the Lord, the 
overlord of mystic might, saved them from danger by imbibing the 
vehement fire through His mouth. 


Sridhara Svami—He saved them from a trouble occasioned by 
hunger, thirst, fatigue, etc., and by entering a hardly accessible area 
(Arcchrat = krcchrad gahvara-pravesa-ksut-trt-sramadi-janitat). 


Sanatana Gosvami— 7athá means evam astu (so be it); iti means 
evam uktam (as told). Someone might wonder: *Wow! How did He 
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imbibe that kind of fire through His divine mouth?" In response he 
says: yogadhisah, “the sole master of an unimaginable godly might” 
(= durvitarkyaisvarya-visesaika-svami). The idea is: By His potency, 
it became a beverage the size of a mouthful. 

He freed them in a specific manner (vyamocayat = visesena 
amocayat), by His making them reach Bhandira. The intent to drink 
with the mouth was already pointed out before (BVT 10.17.25). 

Alternatively, *Because of their affection, there is nothing I 
cannot do," and so an imitation of drinking was done in order to 
show Brahma and others affection for the sakhas. 


Jiva Gosvami—Tatha means evam astu (so be it); iti means evam 
uktva (after saying so). (The rest of the commentary is the same, 
except that the last paragraph was deleted.) 


Visvanatha Cakravarti—“ Yo companions! Krsna knows a great deal 
about gems, mantras, potent herbs and so forth, which put an end to 
fire, poison, and the like. But that cannot be brought about without 
solitude, so our closing our eyes in this conglomeration of people is 
akin to solitude. He speaks that way with this idea. Therefore, let’s 
close our eyes very firmly.” After saying this, they closed their eyes: 
This is what Suka says with tatheti. 

The Lord, i.e. He who has the powers of huge godly might 
(bhagavan = mahaisvarya-sakti-yuktah), drank it, though it was 
fierce (ulbanam = tivram api). At that time, when the desire to drink 
it took place, the fire, unable to act against His will, became greatly 
afraid. Just when, immediately turning into a very cooling beverage, 
fragrant and sweet, it became the size of a mouthful in the palm of 
His lotus hand, Yogadhisa drank it with His mouth. The following is 
obtained by this: His Yogamaya potency became manifest, snatched 
it from His hand after saying: “This gives unbearable sorrow to the 
devotees who are remembering it and whose hearts are melting 
out of love,” and drank it through the mouth. The drift is: Due to 
His being the overlord of Yoga, that is, Yogamaya (yogadhisah = 
yogamayayah adhisah), her drinking it is figuratively superimposed 
on His drinking. 

There is another interpretation. He drank by a means (mukhena 
= upayena). What is that means? In that regard he says: yogadhisah. 
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The gist is: yoga is aisvarya-sakti. Medini-kosa states: mukham 


?^ vaktre prarambhopayayor api “Mukham means 


prasarane 
prasaranam (going forth, i.e. going towards), vaktram (face, mouth), 
prarambha (beginning), and upáya (means)” (kha-dvikam 3). 

“He freed them—by leading them to Bhandira in an instant— 
because of an affliction occasioned by thirst, fatigue, etc., and by 
entering a hardly accessible area (krcchrat = krcchrad gahvara- 


pravesa-trt-Sramdadi-janitat).” 


Baladeva Vidyabhusana—Yogadhisa drank it with an aspect of 
Yogamaya, which was the means (mukhena = yogamayamsena 
upáyena), and freed those companions from danger." The sense is: 
When He had the desire to drink it, only His potency that terminates 
villains (dusta-samharini sakti), incited to action by Yogamaya, 
drank it. 


10.19.13 
tatas ca te 'ksiny unmilya punar bhandiram apitah | 
nisamya vismità dsann átmànam gas ca mocitāh || 


tatah ca—and after that; te—they; aksini—the eyes; unmilya— 
opening; punah—again; bhandiram—Bhandira; apitah—caused 
to attain; nisamya—after seeing; vismitah ásan—became amazed; 
atmanam—themselves; gah ca—and the cows; mocitah—saved. 


tatah ca te (gopah) punar bhandiram (bhagavata) apitah (santah 
bhagavad-uktah svesam) aksini unmilya atmanam (davagneh tena 
eva mocitam) gah ca (tena eva) mocitah nisamya vismitah asan. 


Afterward, the companions, who had reached Bhandira again, 


opened their eyes, saw that they and the cows were saved, and 
became astonished. 


Sridhara Svami—They were sent to Bhàndira in a moment. There- 
fore: Opening their eyes, they became amazed. 


214  nihsarane (Medini-kosa). 
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Ssridamadi-sva-gopanam svangam aruhya hrsyatam | 
svaisvaryam àvirakarod vana-vahni-nipanatah || 


*By imbibing the forest fire, He manifested His godly might to 
Sridama and other cowherds who were enraptured after mounting 
His shoulders." 


Sanatana Gosvami—“And after the beverage (tatas ca = 
pànànantaram ca), having been brought to Bhandira again, i.e. 
unperceivably as if they were in that place as before (punar 
bhandiram apitah = pirva-sthana-sthitah iva alaksitam nitah santah), 
they opened the eyes...” either by the Lord’s words or at once by 
themselves. 

In the north-western direction from Siva’s abode within Sri 
Vrndavana on the western bank of Sri Yamuna, the banyan tree 
called Bhandira is famous. The thicket of reeds (murijatavi) is five 
krośas (10 miles/ 16 km) to the south of it." The agreement between 
Sri Parásara (speaker of Visnu Purana) and Sri Vaisampayana 
(speaker of Hari-vamsa) is perceived from the mention that the 
fun in Tàlavana, in Bhàndira, etc., occurred on the same day and 
also from the description in Sri Hari-vamsa of Bhandira within Sri 
Vrndavana, beginning from: madhye casya maha-sakho nyagrodhah, 
“In the middle of Vrndavana is an eight-mile-high Banyan tree” 
(2.8.26)?!* otherwise unlimited cowherds, cows, etc., would have 
crossed the current on that day, and that is impossible. Additionally, 
the mention in Sri Varaha Purana is renowned as Bhandahara: 
The holy place called Bhanda-hrada should be known to be on the 
eastern bank of Sri Yamuna, since there is no ascertainment in Sri 


215  Bhandiravana is north of Vrndavana, which is on the western bank. 
Bhandira-vata is on the eastern bank of the Yamuna. 

216 These verses were quoted in the Tosanis 10.11.28. The Bhandira tree 
extended for one yojana (8 miles): yojanocchritah (Hari-vamsa 2.8.26). 
Moreover: While living in Gokula, to enjoy Govardhana, Bhandira, and 
Kalindi, Krna and Balarama decided to move to Vrndavana and for that 
purpose They created a problem for the cowherds: Krsna manifested 
hundreds of dangerous wolves from His body and eventually the cowherds 
moved from Gokula to Vrndavana (Hari-vamsa 2.8.28-31). It's understood 
that branches of the Bhandira tree extended over the Yamuna, enabling the 
boys coming from Vrndavana to cross. 
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Varaha Purana, etc., that Bhandira is located on both sides of the 
river?" 

Nisamya means either Srutva (hearing) or drstvà (seeing). 
Optionally, the reading is nisamya. 


Jiva Gosvami—“And after drinking (tatas ca = panadnantaram ca), 
they opened their eyes—only when the Lord told them to—, saw 
(nisamya = nisàmya = drstva)'® that they were saved (atmánam 
= atmanam mocitam) and that the cows were saved, and became 
amazed.” They were not just saved, they had also been transferred 
to Bhandira again. Sometimes the reading is nisamya. The word 
mocitah (saved) modifies the cows (gah) and should also be 
connected to dtmanam by changing the case ending (mocitam). 

In that regard, Bhandira is in the north-western direction 
from the well-known village, Siva’s abode, called Spàra, within Sri 
Vrndavana on the southern bank of Sri Yamuna.” A part of the 
famous Bhandira-vata is seen by us and is renowned by that name 
even today by a connection with it. Clearly, that area is a ghat of 
the Yamuna. The thicket of reeds (mufijatavi) is five krosas to 


217 + Bhandira is the designation of both Bhandira-vata (Hari-vamsa 
2.9.26; quoted in Tosanis 10.11.28) and the region of Bhandira-vata 
(Laghu-vaisnava-tosani 10.11.29). The area round Bhandira-vata was the 
main playground of the boys. Krsna and Balarama left Talavana, came 
back to Bhandira: vasudeva-sutav ubhau tat-talavanam utsrjya bhüyo 
bhàndiram àgatau (Hari-vamsa 2.14.1) and grazed the cows there (ibid. 
2.14.2). Parasara concurs with Vaisampayana, and specifies that They went 
from Talavana (southwest of Mathura) to Bhandira-vata: hatva dhenuka- 
daiteyam bhandira-vatam àgatau (Visnu Purana 5.9.2) and grazed the cows 
there: cdrayantau ca ga dūre (ibid. 5.9.3). The Bhandira tree is said to cover 
an area of one yojana. A shoot from a branch of a banyan tree can reach the 
ground and form a root of sorts. 

218 Nisamya means either “hearing” or “seeing,” whereas nisamya only 
means “seeing”. In both cases, the verbal root is sam àlocane (10A) (to 
see). A prefix can change the meaning of a verbal root, and in the case of 
sam Glocane, this root is not a ghat-ddi when the sense is “to see" (Hari- 
namamrta-vyakarana 570), and so the short a in sam becomes long. 

219 The Yamuna River flows south in a straight line from Bhandiravana 
to the city of Vrndavana, but just before Vrndavana it turns east, goes 
around Vrndavana, and continues south to Mathura. Thus Vrndavana is 
on the southern, or on the south-western, or on the western, side of the 
Yamuna, depending on the perspective. 
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the south of it and is taken to be at the end of the village known 
as Agnivara, which is close to it. Moreover, in Sri. Hari-varnsa, 
beginning from: madhye casya maha-sakho nyagrodhah (2.8.26), 
there is a description of Bhandira only within Sri Vrndavana. And 
in the uttara-khanda of Bhavisya Purana, in the context of malla- 
dvadasi, the following is established: In Bhandira, Sri Krsna, in the 
form of a wrestler, is depicted; a big wrestler was there in relation 
to Him. Therefore its well-known presiding deity is Vasudeva. In 
the same way, the statement: vahanto vahyamanas ca carayantas ca 
go-dhanam, and so on, “While carrying, while being carried, and 
while tending cows, [the cowherds, among whom Krsna was going 
in front, went to the banyan tree named Bhandira]” (Bhagavatam 
10.18.22) might be harmonized in the sense of a continuity of a fun 
that begun from Sri Vrndavana, because of the nonaccomplishment 
of that by the crossing of unlimited cows and so forth. Therefore 
the opinion of ancient Vaisnava poets such as the following might 
not be confusing: kim visramyasi krsna-bhogi-bhavane bhandira- 
bhümi ruhi, “Why are you taking rest at the Bhandira tree, which 
is the place of the black snake?” (Gita-govinda 6.12). Further, the 
mention in Sri Varüha Purana is renowned as Bhandahara in the 
world: The holy place called Bhanda-hrada should be known to be 
on the northern bank of Yamuna. 


Visvanatha Cakravarti—And after that, “Hey sakhas! I have 
counteracted the conflagration. Now, open your eyes.” Being told 
this by Krsna, “they opened their eyes again, understood (nisamya 
= jnatva) that they were saved (4tmanam = atmanam mocitam) and 
that the cows were saved, and became amazed.” How were the 
cows? bhandiram apitah (caused to attain Bhandira). “tena eva” (by 
Him) should be connected to each clause. 


10.19.14 
krsnasya yoga-viryam tad-yoga-mayanubhavitam | 
davagner atmanah ksemam viksya te menire ’maram || 


krsnasya—Krsna's; yoga-viryam—the mystic power; tat—that (or 
His); yoga-màya-anubhávitam—realized (understood, or brought 
about) through Yogamaya; dava-agneh—from the forest fire; 
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atmanah—of themselves; ksemam—the safety; viksya—seeing; te— 
they; menire—thought; amaram—[of Him as] a god. 


te (gopah) krsnasya yoga-mayadnubhavitam | tad-yoga-viryam 
davagneh atmanah ksemam (ca) viksya (tam krsnam) amaram 
menire. 


Seeing that Krsna’s mystic power, realized through His Yogamaya, 
effected their safety from the conflagration, they thought of Him as 
a god. 


Sanatana Gosvami—“His companions saw the power, ie. the 
greatness, of godly might (yoga-viryam = yogasya aisvaryasya viryam 
prabhavam mahatmyam).” But it could be mayika (materialistically 
illusory): Suspecting this, he repudiates the idea, “It was brought 
about (anubhavitam = sampdditam) by Yogamaya,” ie. by a 
particular potency that is sat-cid-ananda (spiritual), insofar as the 
Maya potency cannot do anything to them, His dearest friends, 
whose bodies are sat-cid-dnanda. 

With davagneh (from the conflagration), he expounds upon 
yoga-virya. Ksemam (safety) is said from the effectuation of 
amusements in Sri Vrndavana, etc., for a long time directly with Sri 
Krsna. “They thought of Him as one because of whom there is no 
death (amaram = na vidyate marah maranam yasmat tam).” The gist 
is: “Since He is our shelter, we will never die by having fun.” 


Jiva Gosvami—Nevertheless they, who have pure friendship, which 
was extolled as unexcelled in the verse that starts: ittham satam 
brahma-sukhanubhitya, “[These boys, who had earned heaps of 
merit, frolicked in this way with Him, who appears] as the realization 
of the bliss of Brahman to the transcendentalists...” (10.12.11), did 
not know that He is God, given that His godhood prevented them 
from knowing. However, only the knowledge that He has power 
originated, somehow: That is what he says, “It was manifested 
(anubhavitam = vyanjitam) by Yogamaya,” the inconceivable 
potency, which pertains to the nature of God. “Thinking about 
(viksya = matva) the power, which brought about the attainment of 
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an unprecedented thing..." (yoga-viryam = apurvartha-samprapti- 
sampüpakam prabhàávam), from the definition in Visva-prakasa: 
yogo "pürvàürtha-sampraàptau, “Yoga is used in the sense of an 
attainment of an unprecedented thing." 

What was the power like? It was the cause of their auspiciousness 
from the forest fire (davagneh atmanah ksemam = davagneh sakasad 
atmanah mangala-hetum). An alternative explanation of amaram 
is: na vidyate marah maranam yasmat tam (Him because of whom 
there is no death). The gist is: “Since He is our shelter, we will never 
die of fun.” 


Krama-sandarbha—" Seeing that the greatness of she who makes 
the impossible possible (yoga-viryam = yogasya mahdtmyam) 
(yogasya = durghatanayah) was the cause of their protection 
(ksemam = raksà-hetum) from the forest fire...” Next he repudiates 
the possibility that His power is accidental: yoga-mayanubhavitam 
means: svabhavikya cic-chaktyà anubhavitam, *[His mytic power,] 
realized by means of the inherent, transcendental potency." 


Visvanatha Cakravarti—Even by seeing that kind of godly might 
(aisvarya), they, whose friendship and prema were pure, did not have 
knowledge of His godhood (aisvarya), which covers that knowledge, 
unlike the case of Arjuna and of others. 

“Seeing that Krsna’s power (viryam tad = prabhavam tat), which 
caused the attainment of an unprecedented thing (yoga-viryam 
= apurvartha-samprapakam prabhavam)—from the definition 
in Visva-kosa: yogo ’pirvartha-sampraptau—, which was made 
to be understood through Krsna’s Yogamaya potency (yoga- 
mayanubhavitam = yoga-mayda-saktya jfiapitam), and which was 
their security (atmanah ksemam = àtma-ksemam), they thought that 
Krsna is a particular god (amaram = deva-visesam),” but it is not 
that even the scent of a slackness of their own relationship occurred, 
because: “Surely He is our friend. Due to doing a deed impossible 
for a human, He is some god.” And from that, the drift is: “Since 
we are His friends, we too are gods.” Inferring in this way because 
friendship makes no sense when there is too much disparity, they 
became blissful. 
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Anvitartha-prakasika—Ksemam | means  ksema-karam (which 
effects security). This word ksema is formed from ksema which is 
followed by the affix /n/i[c] in the sense of tatkaroti (it does that) 
and by the suffix a/c] (called a/t] in Hari-nàmamrta-vyákarana) ^? 


10.19.15 
gah sannivartya sayahne saha-ramo janardanah | 
venum viranayan gostham agàd gopair abhistutah || 


gah sannivartya—making the cows return; sdya-ahne—in the 
late afternoon; saha-ramah—who was with Rama; janardanah— 
Janardana; venum viranayan—while sounding the flute in a special 
way; gostham agat—went to the cowherd village; gopaih abhistutah— 
who was praised by the cowherds. 


janardanah saha-ramah sayahne gah sannivartya venum viranayan 
gopaih abhistutah gostham agat. 


At dusk, Janardana, accompanied by Rama, made the cows go back 
and, praised by the cow herders, went to the village. He played the 
flute the entire time. 


Sanatana Gosvami—“Accompanied by Rama (saha-ramah = 
rama-sahitah) Janardana, while playing the flute in a special way 
(viranayan = visesena ranayan) (ranayan = vádayan)..." The name 
Janardana is used with this intention: He is always requested to be 
seen by the people of Vraja (vraja-janaih sada drastum yácyate). 


Jiva Gosvami—(The commentary is the same.) 


Visvanatha Cakravarti—‘Janardana’ signifies: janán vana-stha- 
sthavara-jangama-lokan sva-viraham ditsuh pidayati, vraja-stha- 
janàn tu sva-sangamam ditsuh tam yacayati iti sah, “Desiring to 


220 Moreover, the word ksema is made by adding the suffix ma[n] after 
the verbal root ksi, by Unadi-sütra 1,140. Or, by figurative usage, the sense 
of “Krsna’s mystic power was their security” is “His power was the cause of 
their security." 
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give separation from Him, He pains the entities, both moving and 
nonmoving, that live in the forest, and desiringto give His association, 
He makes the people living in the village entreat Him."?! 


Anvitartha-prakasika—Gostham means vrajam (cowherd village). 


10.19.16 
gopinàm paramananda àsid govinda-darsane | 
ksanam yuga-satam iva yasam yena vinabhavat || 


gopinam parama-anandah àsit—the cowherd girls had the highest 
bliss; govinda-darsane—when there was the sight of Govinda; 
ksanam—a moment; yuga-satam iva—like one hundred millenniums; 
yasam—for which ladies; yena vina—without whom; abhavat— 
became. 


yasam gopinàm yena (sri-krsnena) vind ksanam yuga-satam iva 
abhavat, (tasam gopinam) govinda-darsane (sati) paramanandah 
asid (iti). 


When they saw Govinda, the gopis, for whom one moment without 
Him was like a hundred Yugas, felt the topmost bliss. 


Sanatana Gosvami—In this verse, he says the gopis’ deliverance 
from the fire of separation resembled the cow herders’ relief from 
the conflagration. The bliss reached the highest level (parama = 
para-kastham prapta). “Only from seeing Govinda (darsandd eva)? 
that is, although He was surrounded by cows and cow herders, as the 
Lord of cows (gavam indra)—or just from seeing Govinda whose 
condition of being Gokulendra was directly shown by saving the cow 
herders and cows—, bliss made its appearance (asit = avirbhütah)." 

Merely by seeing Him, the special bliss of those girls was brought 
about. The sense is: How can the bliss that also occurred in their 
conversations be explained? 


221 There are two verbal roots ard: (1) ard himsayam (to hurt, to kill) and 
(2) ard gatau yàcane ca (to go; to beg, solicit). 

222  Sanàtana Gosvami seems to have the reading darsandat, which is not 
listed anywhere. 
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In the reading ending in the locative case, the sense is either 
darsane sati (when seeing Him occurred) or darsane visaye, [bliss] 
on the topic of seeing Him." Either way, the sense is similar to the 
above. However, in the latter interpretation, on the side of the 
visaya-saptami, the fact that just seeing Him is of the nature of the 
topmost bliss is meant. And that is proper: This is what he says with 
ksanam (instant). The neuter is poetic license. Jva (like) is said 
because, although an instant is not a hundred yugas, it appeared like 
that to them only on account of the massive sorrow of separation. 
With yasam and so on he brings to light that very ascertainment. 
The idea is: They who have this kind of sorrow by a separation for a 
very short period of time had the highest bliss from seeing Him even 
just a little. This is said here in the context of a deliverance from a 
huge fire, yet it repeatedly takes place. It should be understood in 
this way. 


Jiva Gosvami—Just as by delivering the divine cow herders from a 
conflagration He gave them the high bliss of attaining Him, so by 
delivering the divine cowherd girls from the fire of separation He 
gave them that.?? Although it repeatedly happens, by a similarity 
with the occasion he only talks about what occurred at the end of 
the pastime on that day. Only the topmost bliss, a bliss that reached 
the highest level (parama = param kastham àpanna), came about. 

Who are those gopis? That is what he talks about with ksanam 
and so on, from hearing their statements of that sort, for instance: 
(1) kutila-kuntalam sri-mukham ca te, “When You return, those who 
gaze at Your beautiful face and at Your wavy hair think that the 
creator of their eyelids is a fool" (10.31.15) and (2) trutir yugayate 
tvam apasyatam, “When You go to the forest during the day, those 
who do not see You feel that a fraction of a second is like a Yuga" 
(10.31.15), because of being described by the king of sages, having 
also pointed them out with: yat-darsane drsisu paksma-krtam 
Sapanti, “while seeing whom the gopis curse he who made eyelids 
on the eyes” (10.82.39), for the sake of illustrating that their love is 
above all. This means those girls are His beloveds. 


223 This is not just an analogy (upama), it is a contrast (vyatireka) in 
terms of closing the eyes and seeing Govinda, respectively. 


452 Symphony of Commentaries 


That bliss is the highest. What is it like? In that regard he says 
ksanam. Since it is out of the range of our words and minds, it cannot 
be depicted by the nature of it, but only by means of its material 
counterpart, somehow. 

Govinda-darsane is in the locative case. Still, by the obstruction 
of blinking, etc., their condition of separation is shown as before. 
The neuter gender in ksanam is poetic license. 

Thus it is the maturity of their rati that has ascended to the 
seventh stage, in terms of being called bhava, prema, pranaya, 
mana, raga, anuraga, and mahabhava. This should be looked into in 
Ujjvala-nilamani, composed by the resplendent, venerable, and best 
younger brother of mine (best uncle of mine). 


Visvanatha Cakravarti—Although everyone in the village had bliss 
by associating with Krsna when He entered the village, the bliss of 
Yasoda and others who had the topmost parental affection was higher 
than theirs. This was already described in the text: gopi-drg-utsava- 
drsih pravivesa gostham, “He the sight of whom is a festival for the 
cowherd ladies’ eyes entered the village” (10.14.47). Therefore now 
Suka says the gopis who were His ladyloves had bliss. By mukta- 
pragraha vrtti (the ultimate sense of a word, “by loosening the reins 
of the horse"), the sense is their bliss was superior, i.e. absolute, in 
terms of nature and degree, but it was not a relative bliss that can 
be understood. 

Someone might exclaim: *Who are those gopis? Spell this out 
with their uncommon characteristics," and so he says: *Without Him 
(yena vind = sri-krsnena vind), a moment (ksanam)—the neuter 
gender is poetic license—was like a hundred Yugas,” in other words 
a moment felt like one hundred Yugas. 

The characteristic of mahabhava, the last in the series of ever 
increasing love: rati, prema, sneha, māna, pranaya, raga, anuraga, 
and mahabhava, is seen in Ujjvala-nilamani, consequently those 
gopis should be known as Vrsabhanu-nandini and others, who have 
mahabhava. 


mae > 
BES 3E 


224 But ksana is often seen in the neuter. This is confirmed in Monier- 
Williams Dictionary. 
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Monsoon and Autumn in Vrindavan 


10.20.1 
Sri-Suka uváca 
tayos tad adbhutam karma davagner moksam àtmanah | 
gopah stribhyah samacakhyuh pralamba-vadham eva ca || 


$ri-Sukah uvaca—Sri Suka said; tayoh—of the two of Them; tat— 
that; adbhutam—wonderful; karma—deed; dàáva-agneh—from a 
conflagration; moksam—deliverance; atmanah—their; gopah—the 
cow herders; stribhyah—to the women; samacakhyuh—fully told; 
pralamba-vadham—the killing of Pralamba; eva—only; ca—and. 


Sri-Sukah uvadca—davagneh àtmanah moksam (krsnasya karma) 
pralamba-vadham ca (ramasya karma iti dvayam) tayoh tad 
adbhutam karma gopah stribhyah samacakhyuh. 


Sri Suka said: The cow herders fully told the women about their 
deliverance from a conflagration and about the killing of Pralamba, 
two amazings deeds of Theirs. 


Sridhara Svami— 
vimse pravrt-sarac-chobha-varnanena vanocitah | 
pravrt-krida nirüpyante gopa-rama-yujo hareh || 
heyádeyopamanena pravrt-sarad-rtu-sriyoh | 
varnanam tv adbhutaisvarya-krsna-lila-vivaksaya || 
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“In the twentieth chapter, by depicting the respective resplendence 
of monsoon and of autumn, Hari's amusements in the forest in the 
rainy season are portrayed, one after the other. He was accompanied 
by Rama and the cowherds. The description, with either acceptable 
or rejectable analogies, of the respective beauty of the rainy season 
and of the fall season is for the purpose of expressing that Krsna's 
pastimes are wonderful and godly." 


Sanatana Gosvami—Although done by both of Them, Sri Rama and 
Sri Krsna, separately, the two deeds are pointed out in one take to 
signify the oneness of Those two, due to Their reciprocal assistance 
and so on. Or the word tayoh (of Those two) should be discerned in 
this way: “the deliverance from the conflagration, which relates to 
Krsna, and the killing of Pralamba, which relates to Rama.” 

The deeds are amazing because they are otherworldly. “They 
fully, detailedly (sam = samyak = tat-tad-visesatah), told the women, 
Sri Yasoda and others—because they have a special deep affection— 
and Sri Nanda and others,” because of the word ca (and). 

The word eva is used in the sense of api (also, even), due to 
narrating the killing of Pralamba as secondary in terms of being 
done by Sri Baladeva, and for this reason there is a subsequent 
mention of it although it happened before. 

Or, insofar as the deed of delivering from a conflagration is great, 
and specifically because the story of the conflagration is worthy 
of being told because they were saved from it, the word eva can 
be understood in the sense of ukta-samuccaya (adding something 
stated: the conflagration). 


Jiva Gosvami—They fully—in such a way that details about those 
various ones were given (sam = samyak = tat-tad-visesatah)—told the 
women, their own mothers and so on, about that deed (tat karma) 


225 These two interpretations of eva are not confirmed anywhere and 
Jiva Gosvami edited them out. For instance, in Medini-kosa the definition 
of eva is: athaiva caupamye niyoge vakya-purane, avadharane ca cára-niyoge 
ca vinigrahe, “Eva is used in the meanings of aupamyam (similitude), niyoga 
(injunction, ‘indeed’), vaàkya-püranam (filling a sentence), avadháranam 
(limitation; ascertainment), cára-niyoga (manner of proceeding), and 
vinigraha (restriction, disjunction).” 
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of Those two, Sri Rama and Sri Krsna, that was both the form of 
delivering from a conflagration and the form of killing Pralamba, in 
accordance with the person in question. The mention out of order in 
time is in consideration of prominence. 


Visvanatha Cakravarti— 
upamanena vastünàm upadeyatva-heyatve | 
vimse pravrt-sarac-chobha-varnane 'dyotayan munih || 


“In the twentieth chapter, in a depiction of the resplendence of 
monsoon and of autumn with objects of comparison, the sage hinted 
at things’ being acceptable or rejectable.” 


Baladeva Vidyabhusana— 
upadeyatva-heyatve vastiinam upamanatah | 
bodhayan vimSake brite pravrt-sarad-rtu-sriyam |l 


“In the twentieth chapter, while enlightening, from objects of 
comparison, about things’ being acceptable or rejectable, he talks 
about the beauty of the rainy season and of the fall season.” 


Vijayadhvaja Tirtha—The word tad refers to those two deeds (tat = 
tad dvayam). The sense is: moksam pralamba-vadham ca iti dvayam 
eva. 


Vira-Raghava—À tmanah signifies atmanam (their own). 


10.20.2 
gopa-vrddhas ca gopyas ca tad upakarnya vismitah | 
menire deva-pravarau krsna-ramau vrajam gatau || 


gopa-vrddhah—the elder cowherds; ca—and; gopyah—the cowherd 
ladies; ca—and; tat upakarnya—hearing that; vismitah—amazed; 
menire—they thought; deva-pravarau—two foremost gods; krsna- 
rüámau—Krsna and Rama; vrajam—to Vraja; gatau—gone (come). 


gopa-vrddhah ca gopyah ca tad updkarnya vismitah krsna-ramau 
deva-pravarau vrajam gatau menire. 


456 Symphony of Commentaries 


Listening to the story, the elder cowherds and the cowherd ladies 
became amazed. They thought that Krsna and Rama were two 
foremost gods who had gone to Vraja. 


Sanatana Gosvami— They heard it in proximity to both of Them 
(upa = tayoh samipe eva), or as a whisper (upa = upamsutvena). 
They thought They were the very best among the gods (deva- 
pravarau = devesu parama-sresthau), meaning they thought They 
were Sri Visnu and Sri Siva, who had reached (gatau = praptau) 
Vraja. The villagers’ not considering a birth in this matter is because 
of not perceiving a birth like a soul’s, by the origination of a special 
bhakti. However, both of Them directly appeared by Themselves 
out of mercy—yet They should be worshiped with love as their own 
relative and so on. This is how they felt. 

There is another explanation. Deva is a vocative: “O Pariksit! 
Both of Them, the very best of the cowherd village (pravarau = 
vraja-jana-srestha-tarau), came to Vraja.” Or They were like two 
foremost gods, so the gist is: “They will always protect us.” 

The elders among the cowherds (gopa-vrddhah = gopesu 
vrddhah) are Sri Nanda, Sri Upananda and others. For the sake of 
the youths, even in the Lord's balya, they, who act like teenagers 
and are attracted by the Rasa (mojo) of the good fun, go to sport in 
the forest by associating with Him. 

Alternatively, because the young cowherds, male and female, 
who have a special Rasa were not amazed due to a constant full 
glimpse of the special glory of the Lord, they are not mentioned 
here, therefore here the term gopyah (cowherd ladies) only denotes 
old cowherd ladies, the ones who accompany the elder cowherd 
men. For this reason there is a pair of ca’s (perhaps to put both on 
the same level). 

In the case of the gopis who are Krsna’s beloveds, their love did 
not diminish even by having a full glimpse of His glory, rather there 
was only an increase. This was indicated previously. 


Jiva Gosvami—Suka talks about the state of mind of all those who 
heard. Although there were young ones, “the elder cowherds” is said 
in consideration of an abundance of Rasa by the excellence of the 
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astonishment, and so the cowherd ladies too should be known to be 
like that (elder). “They thought that Those two were some eminent 
personalities among gods (pravarau = devesu pravarau kau api).” 
They were not quite sure because their hearts were overwhelmed by 
love, which is proper for relatives. 


Visvanatha Cakravarti—Deva-pravarau (two foremost gods) 
nourishes only the sweetness, as before, due to the stability of 
their own relationships by the power of love, but the knowledge 
of godhood was unknown to them, inasmuch as no text anywhere 
mentions a slackening of their relationships in His company.” 


10.20.3 


tatah pravartata pravrt sarva-sattva-samudbhava | 
vidyotamana-paridhir visphirjita-nabhas-tala || 


tatah pravrt — sarva-sattva-samudbhavá — vidyotamana-paridhih 
visphürjita-nabhas-talà pravartata. 


Afterward, monsoon began. In that season, all living things 
experienced a revival, the horizon was lightening, and the firmament 
rumbled. 


Sridhara Svami—In that regard, in twenty-two verses is a description 
of monsoon. 

X& sarva-sattva-samudbhavá | means: — sarvesüàm praninam 
samudbhavah utpattitah jivanatah ca yasyam sa pravrt, “the rainy 
season, in which there is a revival of all living beings, because of 
births and because of enlivement." 

X& vidyotamana-paridhih signifies: vidyotamanah paridhayah 
parivesadi-sobha yasyam sā, “in which many paridhis are shining, 
that is, in which there is a resplendence of the parivesa (the halo of 
the sun and the halo of the moon) and so on (the horizon).”””’ 


226 Later on, Sukadeva states that the gopis understood that Krsna is the 
Lord (10.30.29) and Paramatma (10.31.4). However, this did not diminish 
their love. 

227 The word adi (‘and so on’) denotes the other meaning of paridhi in 
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& visphürjita-nabhas-talà denotes: visphürjitam | sanksubhitam 
nabhas-talam yasyam sa, “in which the firmament (“the base of the 
sky”) is greatly agitated.” 


Sanatana Gosvami—To narrate the fun, obtained in the sequence, of 
the Lord in monsoon and in autumn, up to the end of the chapter he 
depicts both, in consideration of the particular fun of the two Lords 
due to a manifestation of a special resplendence of the monsoon 
and autumn in Vrndavana. In that regard, the description is to be 
understood by the chronological sequence, from here to the end. 

Vidyotamana-paridhih ^ signifies: — visesena | dyotamanah 
prakasamanah paridhayah disah yasyam, “monsoon, in which the 
directions are illuminating in a special way,” because one’s vision 
is extended far away by the covering of the sun by rising clouds at 
the outset of the rainy season.” Moreover: visphürjita-nabhas-talà, 
“in which the sky is clearly visible, because of the diminution of the 
oppressive intensity of the sun's heat” (= visphürjitam sürya-tejah- 
ksobha-hànyà parisphuritam nabhas-talam yasyam). 

Alternatively, the two words vi have the sense of vihina (devoid). 
Since dust is spreading, by the speed of the wind at the beginning 
of monsoon, the sense of vidyotamana-paridhih is: aprakasamanah 
disah yasyam, “in which the directions are not illuminating.” 
Likewise, visphürjita-nabhas-talà means: visphürjitam  dhülibhih 
sanksubhitam nabhas-talam yasyam, “in which the sky is greatly 
agitated by dust particles.” 


Jiva Gosvami—To narrate the fun, obtained in the sequence, of the 
Lord in monsoon and in autumn, at first he describes the beauty— 
the form of an uddipana (stimulus) of the fun, utterly splendid by a 
connection with Sri Vrndavana—of those seasons as in the case of 


this context: the horizon (Monier-Williams). Although this definition is 
not sourced in classical dictionaries, it is confirmed by Sanatana Gosvàmi, 
Vallabhacarya, Vira-Raghava, and Sukadeva Maharaja, not to mention 
that Monier-Williams says this meaning is seen in Mahabharata. Further, in 
Amara-kosa, parivesa is spelled parivesa and is defined as follows: parivesas 
tu paridhir upasüryaka-mandale, * Parivesa, paridhi, upasüryakam (halo of 
the sun), and mandalam (disk, circle) [are synonymous]" (1.3.32). 

228  Butspecifically because of lightning flashes on the horizon at night. 
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summer. From this verse to the end of the chapter, he also illustrates 
the agreeableness and the disgreeableness of things existing as 
concomitants factors for the sake of ornaments of the depiction. In 
that regard, the depiction is to be understood only by the sequence 
from the beginning of those two to the end. The rest was explained by 
Sridhara Svàmi. In his commentary, on the side of disah (directions, 
i.e. horizon, indicated by the word adi): it is because of extending the 
vision far away by the elimination of mirages, of cold, and of dust, 
by a little rain at the outset of the rainy season. Visphürjita means 
garjitam (filled with rumble). 


Visvanatha Cakravarti— Tatah (afterward) means grismanantaram 
(after the summer). Pràvrt means varsà (monsoon; rainy season). 
Sarva-sattva-samudbhaváa means: “the rainy season, in which 
there is a revival of all living beings, because of births and because 
of enlivement" (= sarvesám sattvanam praninam samudbhavah 
utpattitah jivanatah ca yasyam sā). Paridhi means candrarkayoh 
mandalam (the halo of the sun and the halo of the moon). 
Visphürjita-nabhas-talà connotes: visphürjitam garjitam tad-yuktam 
nabhas-talam yasyam sd, “in which the firmament is endowed with a 
rumble (or with thunder).” 


10.20.4 
sandra-nilambudair vyoma sa-vidyut-stanayitnubhih | 
aspasta-jyotir ácchannam brahmeva sa-gunam babhau || 


sandra—dense; nila—dark; ambudaih—by clouds (“which give 
water”); vyoma—the sky; sa-vidyut-stanayitnubhih—accompanied 
by lightning and by thunder”; aspasta-jyotih—[in which sky] the 
luminosity is unclear; @cchannam—covered; brahma—Brahman; 
iva—like; sa-gunam—with the gunas; babhau—shone (appeared, 
i.e. looked like). 


vyoma sandra-nilàmbudaih | sa-vidyut-stanayitnubhih acchannam 
aspasta-jyotih (sat), brahma iva sa-gunam (bhati), babhau. 


229 The word stanayitnu is made by Unadi-sütra 3.29. The suffix itnu[c] is 
added after /n/i, which is applied after the verbal root stana deva-sabde (10P) 
(to thunder, rumble), thus stani + itnu[c] = stanay + itnu[c] = stanayitnu. 
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In the sky, covered by thick rain clouds accompanied by lightning 
and thunder, the luminosity was not distinct, and so the sky looked 
like Brahman with the gunas. 


Sridhara Svami— "The sky, covered by dense dark clouds (sándra- 
nilàmbudaih = nibidaih nilambudaih) that are accompanied by 
lightning and thunder (sa-vidyut-stanayitnubhih = vidyud-garjita- 
sahitaih), is like Brahman, known as jiva (brahma = jivakhyam)?? 
covered by the modes of material nature (sa-gunam = gunaih 
acchannam).” There is a simile (upama) of lightning, thunder, and 
clouds, with sattva, rajas, and tamas. 


Sanatana Gosvami—The sky is covered by thick dark clouds, 
therefore it is aspasta-jyotih, “that in which the natural luminosity, 
or the effulgence of the sun, is unclear" (= aspastam jyotih sahaja- 
prakasah sürya-tejah và yasmin). The rest was explained by Sridhara 
Svami. In his commentary, Brahman is known as jiva by the fact 
of being aspasta-jyotih and so forth, hence it is covered by actions 
pertaining to the mode of tamas and so on which resemble clouds 
and so on. 


Jiva Gosvami—“The sky, in which the light of the moon and the 
light of the sun are unclear (aspasta-jyotih = aspastam jyotih candra- 
süryüdikam yatra tadrsam sat), was splendid.” That is, it manifested 
another kind of self-luminosity by means of those two (babhau = tad- 
dvàrà sva-prakasantaram vyanjayamasa). The reason the sky is such 
(aspasta-jyotih) is that the sky is covered by dense dark clouds. What 
are the clouds like? They are accompanied with much lightning and 
with many stanayitnus (much thunder). Here, because a stanayitnu 
is mostly a sound in any way, only garjita (thunder, rumble) is stated 
by that term. What did the sky look like? Like Brahman, i.e. like an 
amsa of Brahman known as jiva. And that is of what kind? sa-gunam. 
This means the light of the svarüpa is covered by sattva, rajas, and 
tamas, severally represented by lightning, thunder and clouds. 


230 A jīva is an amsa of Brahman, yet is called brahman in the sense that 
a soul is transcendental: vijfianam brahma ced veda, “If one knows that the 
vijfidna-maya purusa (a soul) is transcendental” (Taittirtya Upanisad 2.5). 


Chapter Twenty 461 


Visvanatha Cakravarti— The sky, appearing as covered (ácchannam 
= dácchannatvena pratitam) by dense dark clouds (sandra- 
nilambudaih = nibidaih nilambudaih) accompanied with lightning 
and thunder (sa-vidyut-stanayitnubhih = vidyud-garjita-sahitaih), is 
like Brahman, i.e. is like the soul of the samasti Virat?! (brahma 
= samasti-virad-atma).” There is a simile of lightning, thunder, and 
clouds, with sattva, rajas, and tamas. Here the sky is compared to 
Brahman just because the sky, in terms of being unsmeared—the 
real sense is: in terms of not being covered—, is the place of clouds 
and so on. The simile applies to yogis, by considering their spiritual 
method. 


Baladeva Vidyabhüsana— The sky is like Brahman with the gunas. 
Here Brahman is the consciousness of the jivas as a whole (brahmeva 
= samasti-jiva-caitanyam iva). The simile of lightning, thunder, 
and clouds, with sattva, rajas, and tamas applies to the worshipers 
of Hiranyagarbha, which is smeared by the gunas like the sky by 
clouds, etc. 


10.20.5 
astau māsān nipitam yad bhiimyas coda-mayam vasu | 
sva-gobhir moktum arebhe parjanyah kala agate || 


astau masan—for a period of eight months; nipitam—is drunk; yat— 
which [wealth]: bhümyah—of the Earth; ca—and (or a verse filler); 
uda-mayam—made of water; vasu—wealth; sva-gobhih—by its rays; 
moktum—to release; arebhe—began; parjanyah—the sun*”; kale 
agate—when the time comes. 


parjanyah, yat sva-gobhih astau masan nipitam vasu bhiimyah uda- 
mayam (abhavat), kale agate (sati tad vasu) moktum arebhe. 


231 As the embodiment of Hiranyagarbha (the totality of souls in the 
universe), Brahma is called Jiva. 

232 The word parjanya means either ‘rumbling cloud’ or ‘Indra’, by the 
definition: parjanyau rasad-abdendrau (Amara-kosa 3.3.146). It is formed 
by the sūtra: parjanyah (Unàdi-sütra 3.103). The commentaries give the 
derivation: prsati sificatiti parjanyah (it sprinkles, thus it is parjanya) and 
explain that the suffix anya is added to the verbal root prs[u] secane (to 
sprinkle), guna is done, and j replaces s. Originally, Indra means king, 
therefore the designation of the sun as parjanya is a metaphor. 
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When the time came, the sun started to release the wealth, the water 
of the Earth, that was evaporated by its rays for eight months. 


Sridhara Svami—Parjanyah means süryah (the sun). Sva-gobhih 
means nija-rasmibhih (with its rays). Kale denotes yathocita-samaye 
(at a suitable time). Here the comparison with a king is implied from 
collecting taxes and from giving back eventually. 


Sanatana Gosvami—By uda-mayam vasu (wealth, made of water), 
a comparison with a king is implied here. The sense of arebhe (it 
started) is: vrsti-laksanosmatadikam prak pravartayamasa, “At first 
the sun set forth warmth and other characteristics of rain.” 


Jiva Gosvami—The metaphor of wealth of living beings implies that 
water is a tax and that the sun is a king, and so the wealth was taken 
(nipitam = áhrtam). 


Visvanatha Cakravarti—Parjanyah signifies süryah (the sun). Kale 
means samaye (in time). The following is implied: the sun is a king, 
water is a tax, evaporation is the collection, and the release is a gift. 
The simile applies to a king by looking at ethics, because a king 
takes from its dependents and because he gives back in time. 


Vallabhacarya—Nipitam means nitaram pitam (continuously drunk, 
i.e. evaporated). 


Anvitartha-prakasika—The eight months are from Karttika to 
Jyaistha. The omission of the suffix /tJa[c], in sva-gobhih, is poetic 
license.?? 


10.20.6 
tadidvanto maha-meghds canda-svasana-vepitah | 
prinanam jivanam hy asya mumucuh karuna iva || 


233 For the details, consult the footnote in Laghu-vaisnava-tosani 10.19.8. 
In that regard, sva-gobhih is a karma-dharaya, which is classed as a tatpurusa 
compound: iti krsnapurusesu syàmaràmáh (HNV vrtti 932). 
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tadit-vantah—which have lightning; maha-meghah—big clouds; 
canda—fierce; svasana—by the wind; vepitah—shaken; prinanam— 
which pleases; jivanam—water (“the means of living”); hi—certainly; 
asya—of this [world]; mumucuh—they released; karunah iva—like 
compassionate [persons]. 


maha-meghah tadidvantah canda-Svasana-vepitah asya (visvasya) 
prinanam jivanam mumucuh, karunadh (janah) iva (duhkhitam 
janam viksya tat-sukhaya sva-jivanam api tyajanti). 


Large lightening clouds trembling due to fierce winds released 
water, a delight to the world, as if they were compassionate. 


Alternatively: Thunderclouds, with flashes of lightning, that were 
heavily sighing and trembling released water (jivanam), which 
makes the world thrive, like compassionate persons give up their 
lives (jivanam) for others. 


Sridhara Svami— "They released water (jivanam = udakam), which 
makes the world thrive (asya prinanam = visvasya apyayana-karam)." 
Just as merciful persons, being compassionate (anukampamanah) 
upon seeing a distressed (tapta) individual, give up even their own 
lives (sva-jivanam api) for that individual's prosperity, so large 
clouds, which are shaken by the winds after seeing with their eyes 
which are lightning that the world is scorched (tapta), released water 
(jivanam). 


Sanatana Gosvami—In the example, the compound canda-svasana- 
vepitah (shaken by an intense wind) was explained by Sridhara 
Svàmi as anukampamanah (compassionate). There is another 
interpretation: jivita-mocana-svabhavika-canda-svasah kampah ca, 
“a merciful being has intense sighing, which is natural when thinking 
about giving up life, and is emotionally moved.” Or what is expressed 
here is a sattvika-bhava, in terms of being compassionate. Hi has 
the sense of niścaya (certainly). Or it has the sense of hetu (cause): 
because (hi = yatah) of delighting the world (asya prinanam). 
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Jiva Gosvàmi— The stanza was explained by Sridhara Svāmī. In 
his commentary is an instance of telling about the nature by the 
explanation of karunah as krpálavah (merciful persons). The sense 
of anukampamanah (being compassionate) is: anukampayaá tat- 
kàlam uditayà vepitah santah, “trembling (being moved) due to 
compassion arising at that time." Indeed (hi = niscaya), they even 
give up their lives (sva-jivanam api)... if those who are scorched by 
material life would benefit from that act. 

Alternatively, tadidvantah (clouds, which have lightning) is 
for the purpose of hinting at the excellence of the nature. Karuna 
iva (as if the clouds are compassionate) is an utpreksa (fanciful 
imagination). As a pun, that compassion takes shape: They, endowed 
with intense sighing and trembling (canda-svasana-vepitah = canda- 
Svasa-kampa-yuktah santah), even give up water, the cause of life 
(jivanam = jivana-hetu jalam api), like Rantideva and others did. 


Visvanatha Cakravarti—Svasana means vayu (wind). They released 
water, which is akin to giving life (jivanam = jivana-tulyam jalam), 
because it makes the world, which is completely scorched, thrive 
(asya prinanam = visvasya apyàyana-karam), and so they resemble 
merciful givers (karunà iva = krpálavah datarah iva). 

On the side of the paronomastic meaning, śvāsa (sighing) and 
vepa (trembling) are two anubhdavas.™ Seeing another person 
scorched, they even give up their lives (jivanam = jivitam api). 
Rantideva and others even gave up water, which was meant to 
invigorate only themselves. From this perspective, the simile applies 
to compassionate heroes (dayd-vira) and to charitable heroes (dàna- 
vira). 


Baladeva Vidyabhüsana—And also like Dadhici gave up his life. 


ANNOTATION 
Rantideva is said to be the kindest and most liberal king in ancient 
India. According to Puranic Encyclopedia, after the Kuruksetra War, 
Narada narrated the stories of sixteen kings to Yudhisthira. There 


234 These two are also classed as sattvika-bhavas because they are 
involuntary displays of emotion. 
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are a number of stories about Rantideva's kindness, hospitality, and 
so on. 


10.20.7 
tapah-krsà deva-midha asid varsiyasi mahi | 
yathaiva kamya-tapasas tanuh samprapya tat-phalam || 


tapah-krsa—lean due to the heat; deva-midha—sprinkled by 
Indra (“urinated upon by a god”); asit—became; varsiyasi—very 
increased??; mahi—the Earth; yatha eva—exactly like; kamya— 
are performed with a selfish motive; tapasah—of a person's 
whose austerities; tanuh—the body; samprapya—after getting; tat- 
phalam—the result of that [austerity]. 


yatha eva kamya-tapasah (janasya) tanuh (prathamam tapasà śuşkā 
bhavati, pascat) tat-phalam samprapya (yathesta-bhojana-panadina 
pustà bhavati, tathà eva) mahi tapah-krsà (punar) deva-midha (sati) 
varsiyasi asit. 


Lean due to the heat (tapas), the Earth, wetted by the god of rain, 
flourished like the body of a materialistic ascetic becomes plump 
after obtaining the result. 


Sridhara Svami—“Lean due to summer (tapah-krsé = tapasa 
krsa = grismena krsa), the Earth, sprinkled by Indra (deva-midha 
= parjanya-sikta), swelled—meaning it was nourished (varsiyasi = 
ucchünà = pusta)—like the body of one whose austerities are selfish 
(kamya-tapasah = kamyam tapah yasya tasya) swells after getting 
material enjoyments (tat-phalam samprapya yatha) (tat-phalam = 
kaman).” 


Sanatana Gosvami—The s in tapas is poetic license. The Earth was 
lean due to heat, i.e. due to summer (tapah-krsa@ = tapena krsa = 
grismena krsa). 


235 The word vars is a replacement of vrddha when the suffix iyas[u] 
follows: vrddhasya varsa-jyau [...] nistheyahsu (Hari-namamrta-vydkarana 


616). 
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Jiva Gosvami— The ending in s, in tapas, is poetic license. 


Krama-sandarbha—Tapa also ends with s. This is from Dvirüpa- 
kosa: tapas tu tapasa saha (tapa with tapas). 


Visvanatha Cakravarti—In the interpretation on the side of Earth, 
tapas means summer: “Emaciated due to summer (tapah-krsa = 
tapasa pakse grismena krsa), the Earth, sprinkled by Rudra and 
others and by Indra with the gifts of desirable things and with rain 
(deva-midhà = rudradibhih parjanyena ca kámita-vastu-pradànena 
jala-vrstya ca sikta), became plumb in body, meaning it flourished 
(varsiyasi = pustanga = ucchina), like the body of a man whose 
austerities are selfish (kamya-tapasah = kamyam tapah yasya 
tasya pumsah) swells after getting various types of enjoyment (tat- 
phalam samprapya yatha = kaman prapya yatha).” This comparison 
is rejectable by sadhus who are parinama-darsin (wise; looking 
forward to a long-term result). 


Baladeva Vidyabhüsana— Deva means indrena (by Indra). 


Vallabhacarya—The Earth was dry due to the heat (tapah-krsa 
= santaptena suska jata), from the evaporation of water. It was 
sprinkled by Indra (deva-midha = indrena sikta). The verbal root is 
mih secane (to sprinkle). 


Anvitartha-prakasika—Kamya-tapasah means: — kama-prapty- 
artham tapah yasya tasya tapasvinah (of an ascetic whose austerities 
are for the sake of material gain). The Tosani says the ending in 
s, in tapah-kr$à, is poetic license. In reference to Hemadri: tapah 
krcchradi-karmani dharme loka-prabhede ca, “Tapas means a 
difficult action, an attribute (heat), and a type of planet " (Hema- 
kosa 2.584-585), the word tapas too, though it ends in s, is expressive 
of dharma (attribute: heat). 


10.20.8 


nisa-mukhesu khadyotàs tamasa bhanti na grahah | 
yatha papena pasanda nahi vedah kalau yuge || 


236 pakhanda nahi (Sridhara Svami, Gita Press, and Anvitartha- 
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nisa-mukhesu—in the main parts of the night; kha-dyotah—fireflies 
(“it shines in the sky"); tamasá—due to darkness; bhanti—shine; 
na—not; grahah—the planets (inclusive of the sun and the moon) 
(the stars); yatha—like; papena—on account of sin; pásandah— 
heretics (i.e. atheistic tenets); nahi—not; vedah—the Vedas; kalau 
yuge—In Kali yuga. 


nisà-mukhesu tamasa khadyotah bhanti. grahah na bhanti. yatha 
kalau yuge papena pasandah (bhanti). vedah nahi (bhanti). 


Owing to darkness, the fireflies, not the stars, shine at night. Simi- 
larly, on account of sin, atheistic tenets, not the Vedas, shine in Kali 


yuga. 


Sanatana Gosvami—“...but the planets don’t shine (na grahah 
= grahah tu na bhanti), like in Kali the atheistic people—or the 
atheistic scriptures (pasandah = nastikah janah, tac-chastrani và)— 
shine and the Vedas do not (nahi vedah = vedah ca na bhanti).” 


Jiva Gosvami—“But the planets do not shine (na grahah = grahah 
tu na bhanti).” Pasandah means tac-chastrani (atheistic scriptures). 


Visvanatha Cakravarti—Pasandah denotes pasanda-sastrani (athe- 
istic scriptures). This comparison is disagreeable. 


Vira-Raghava— The planets (grahah) are the moon, Venus, etc. 


10.20.9 


srutvà parjanya-ninadam mandükà vyasrjan >>" 


girah | 
tüsnim sayanáh prag yadvad brahmana niyamatyaye || 


$rutvà—after hearing; parjanya-ninadam—the sounding of rumbling 
clouds; mandükah—the frogs”; vyasrjan—emitted; girah—sounds; 


prakasika). The meaning is the same. 

237  mandukàh sasrjur (BBT edition). 

238 The word mandüka is made by the rule: sali-mandibhyam ükan, “The 
suffix üka[n] is applied after the verbal roots sal and madf[i]" (Unadi-sütra 
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tüsnim—Qquietly; $ayanah—resting; prak—at first; yad-vat—like 
which; brahmanah—Brahmanas; niyama-atyaye—at the end of the 
obligations. 


yadvad brahmanah (sisyah prathamam tisnim sthitàh guroh) 
niyamatyaye (tad-ahvana-vacanam $rutvà girah visrjanti, tadvad) 
mandükah prak tüsnim sayanah (santah) parjanya-ninadam $rutvà 
girah vyasrjan. 


Hearing the sound of rumbling clouds, the frogs, which had been 
quietly resting, emitted sounds, as in the case of Brahmanas at the 
end of their routine. 


Sridhara Svami—Just as (yadvat = yatha), after hearing the call of the 
ácàrya at the end of daily duties (niyamatyaye = nitya-karmavasane), 
his disciples recite, similarly... 


Visvanatha Cakravarti—(The commentary is the same as Bhavartha- 
dipika. In addition:) This comparison applies to Brahmacaris. 


Sanatana Gosvami—Vyasrjan means: vividham vistarayamasuh, 
"they emitted [sounds] in various ways." In the reading sasrju/, 
the sense is the same, in terms of a plurality of sounds. The frogs 
were resting at first, meaning they turned out motionless as if they 
were sleeping, like Brahmanas silently sleep (yadvad brahmana = 
brahmanah iva tüsnim suptah eva). 


Jiva Gosvami—Vyasrjan means: vividham vistarayamasuh, “they 
emitted [sounds] in various ways.” The frogs were resting at first, 
and the Brahmanas had held silence for the sake of their daily 
meditation, japa, etc. 


Baladeva Vidyabhusana—...just like Brahmanas, who were silent, 
recite the Rg-Veda, etc., upon hearing the call of the acarya. 


4.43). The commentaries explain: mandati sobhate 'sau mandükah, “It 
embellishes, i.e. it is resplendent, thus it is a frog." 
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Bhaktivedanta Svami—Similarly, everyone is sleeping in the 
darkness of Kali-yuga, but when there is a great dcarya, by his 
calling only everyone takes to the study of the Vedas to acquire 
actual knowledge. 


10.20.10 
asann utpatha-gaminyah ksudra-nadyo ’nususyatih | 
pumso yathasvatantrasya deha-dravina-sampadah || 


asan—became; utpatha-gaminyah—they who go on the path above 
(lit. the evil path); ksudra-nadyah—meager rivers; anususyatih— 
continuously drying up; pumsah—of a man; yatha—like; 
asvatantrasya—who is not under control (or svatantrasya—who is 
independent); deha—of the body; dravina—and of wealth (esp., real 
estate); sampadah—the excellences. 


yatha asvatantrasya pumsah deha-dravina-sampadah 
(utpathanugaminyah santi, tatha) ksudra-nadyah | anususyatih 
utpatha-gaminyah àsan. 


The meager rivulets, which had been continuously drying up, went 
on the path above (utpatha) much like a self-willed man's excellences 
relating to body and wealth follow the wrong path (utpatha). 


Sridhara Svami—Anususyatih stands for anususyantyah (dry). 
Asvatantrasya means indriya-paratantrasya (of one controlled by 
the senses). Or yathasvatantrasya is separated as yathà svatantrasya, 
where svatantrasya (independent) means nirankusasya (out of 
control; unruly). 


Sanatana Gosvami—At first the rivers were drying up—anususyatih 
means anususyantyah—and the body and the wealth were thin due 
to the lack of food and money. Later on, “...like one who commits 
illegal acts becomes fat and rich by sense gratification and business." 
The reason for that is: svatantrasya, which means svaira-vartinah (of 
a man who acts only according to his will). Therefore, because of 
being meager, there is a comparison of the body and wealth with 
meager rivers. 
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Jiva Gosvami—Sometimes the rivers flowed on the utpatha (went 
overboard) and sometimes they became dry, yet they never followed 
the sat-patha (the right path), that is, they were not devoid of defects, 
like the excellences of the body and wealth of a man who is not 
following the scriptures (svatantrasya = sastram ananusaratah). 


Visvanatha Cakravarti—Even with a little rainwater the rivulets 
were going on the utpatha. The excellences of the body—of one who 
does not value scriptural teachings (svatantrasya = Sastra-Sdsanam 
amanayatah)—are youth, ability, skill, and so forth; the excellences 
of wealth are rulership over five or six villages. Just as they, who 
belong to a base person, who has a bad intellect, annoy others, 
similarly... This comparison is simply disagreeable. 


Baladeva Vidyabhüsana— he meager rivers, which were dry in 
another season, flowed on the utpatha when the rains came. 


10.20.11 
harità haribhih $aspair indragopais ca lohità | 
ucchilindhra-krta-cchaya nrnam srir iva bhür abhit || 


harita—green; haribhih | $aspaih—due to green grasses; 
indragopaih—because of the indragopa insects; ca—and; lohita— 
red; ucchilindhra—by mushrooms; krta-chaya—she whose shade is 
done; nrnam—of men”; srih iva—like a splendor; bhüh—the Earth; 
abhüt—became. 


bhüh haribhih saspaih (kvacid) harita indragopaih (kvacid) lohita 
(kvacid) ucchilindhra-krta-cchayá ca, nrnam Ssrih iva (bhavati), 
abhuüt. 


Green on account of green grasses and red due to cochineal insects, 
the Earth, whose shade was done by mushrooms, resembled a 
splendor in the world of humans. 


239 The forms nrnadm and nrnám are optional, by the rule: nr ca 
(Astadhyàyi 6.4.6). 
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Sridhara Svami—The Earth was a green color because young grasses 
(haribhih saspaih = nilaih bàla-trnaih) were dark green. In some 
places it was reddish because of indragopas, particular insects. Here 
and there its shade was done by ucchilindhras, which are shoots that 
have the form of umbrellas. It resembled the magnificence of an 
army of kings (nrnam srih = rajfiam senà-sampad ). 


Sanatana Gosvami—ZIndragopas are particular insects that are 
conspicuous and are the first to appear after a rain. Here in 
Vrndavana they are called vuda (or buda, etc.). “nrnam srir iva” was 
explained by Sridhara Svàmi: Another interpretation is: isvaranam 
paricchada-sampad iva (like the affluence of the paraphernalia of 
kings). Examples in that regard are garments and ornaments. The 
comparison is greenness, etc., with greenness etc. 


Jiva Gosvami—/ndragopas are particular insects that are called 
indra-cüdà here in Vrndavana. Moreover, greenness, etc., pertains 
to clothes, habitation, etc. 


Visvanatha Cakravarti—In some areas it was dark green because 
of tender, dark green grasses (haribhih saspaih = nila-varnaih 
saspaih komalaih kvacid). In some places it was reddish because of 
indragopas, particular insects that have a reddish (aruna) color. Its 
shade was done—as a pun, its white beauty was done (Arta-cchaya = 
krta-sveta-kantih)—by ucchilindhras, which are shoots that have the 
form of parasols. The Earth resembled the magnificence of an army 
of kings (nrnam srih = rajfiam senà-sampat) which has habitations 
and garments that are green and so on. This simile applies to kings. 
(A white parasol is a royal attribute.) 


10.20.12 
ksetrani sasya-sampadbhih karsakanam mudam daduh | 
dhaninàm upatapam ca ?? daivadhinam ajanatam |l 


ksetrani—the fields (or bodies); sasya-sampadbhih—with the 


240 māninām anutapam vai (BBT edition); màninàm upatápam ca 
(Vallabhacarya’s edition). 


472 Symphony of Commentaries 


affluence of grains; karsakanam-——to plowers; mudam—joy; daduh— 
gave; dhaninam—to the rich (or máninàm—to conceited persons); 
upatapam—tegret; ca—and; daiva-adhinam—l[everything is] under 
the control of destiny; ajanatam—who did not know. 


ksetrani sasya-sampadbhih karsakanam mudam daduh, (sarvam) 
daivadhinam (bhavati iti) ajanatam maninam anutapam ca (daduh). 


On account of the excellence of the crops, the fields gave joy to 
agriculturists and regret to conceited persons because they did not 
understand that everything depends on destiny. 


Alternatively: Owing to an abundance of food, their own bodies gave 
joy to farmers and melancholy to the rich. They did not understand 
that everything depends on destiny. 


Sridhara Svami—Only at that time, when rain is continuous, the 
priyangu and other plants are resplendent and give joy, and when 
rain is not continuous they dry up and give regret (upatapam = 
anutapam). 


Sanatana Gosvami—The word vai has the sense of samuccaya 
(conjunction).™' The fields also gave sorrow (anutapam ca = sokam 
daduh). There is an example of that; maninam, which means either 
dehabhimanavatam (to those who have the conceit of being their 
material body) or dhanadinà garvavatam (to those who are proud on 
account of wealth); therefore they did not understand that the body 
and other things are subordinate to destiny (daivadhinam ajanatam 
= daivadhinam dehadi iti ajanatam). It is just like bodies, or houses, 
give joy due to the affluence of money, etc., and melancholy in its 
absence. 

Or vai has the sense of tu (only??): Only to those who have the 
conceit (maninam vai = abhimaninam tu): “Merely by journeying 


241 This is not confirmed anywhere, but Jiva Gosvami did not edit it out. 
242 Amara states: syur evam tu punar vai vety avadharana-vacakah, “The 
words evam, tu, punar, vai, and và are expressive of avadharana (limitation, 
ascertainment)” (Amara-kosa 3.4.15). 
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to another land, we will have victory in that direction," fields give 
melancholy—because of the excellence of the crops—that is a 
hindrance to conquering the directions. Why? ajanatam. They did 
not understand: Conquering the directions, etc, and the affluence of 
grain, etc., depend on God (daivadhinam - isvarüdhinam). 


Jiva Gosvami—The word vai has the sense of samuccaya 
(conjunction). The meaning of sasya-sampadbhih (by the affluence 
of grain) is: “by the existence of grain and by the nonexistence of 
it." The reason for the joy and for the regret is maninam, which 
means tad-abhimanavatam (to those who have a conceit about 
that). They did not understand that everything depends on destiny 
(daivadhinam ajanatam = daivàdhinam sarvam iti ajanatam). It is 
like bodies (ksetrani = dehah) give joy with other types of excellence. 


Krama-sandarbha—On account of the affluence of grain (sasya- 
sampadbhih)—i.e. either because of the existence of that or just 
because of the affluence itself—the fields gave joy to agriculturists 
and melancholy to those who did not understand that the crop was 
under the control of destiny and who, as a result, had a conceit, 
meaning they were engrossed in egoism and possessiveness 
(maninam = aham-mamata-paranam). 


Visvanatha Cakravarti—Regarding mdnindm (to conceited 
persons), they were proud (màninàm = garvavatam): “We, who 
have a good reputation, don’t do farm work, a lowly job.” In point 
of anutapam: “Alas, alas! Had we done agriculture, we would have 
had this sort of affluence of grain.” “The fields gave repentance” 
(anutapam = tapam) only to those who were conceited (maninam 
= manibhyah eva), because (yatah)** they, whose regret was 
dependent on destiny, did not understand. For instance: Seeing 
persons dedicated to the path of cessation from worldly activity who 
are going to Brahmaloka, those who are dedicated to the path of 
worldly gain and are in Svarga feel regret. This implied analogy is 
meant to be viewed unfavorably by devotees. 


243 This could signify a gloss of vai. Hemacandra writes: vai pada-purane 
hetau sambuddhy-anunaye ’pi ca, “Vai is used as a verse filler; in the sense 
of hetu (‘because’); and as entreaty in a vocative" (Hema-kosa, parisista- 
kanda 20). 
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Baladeva Vidyabhisana—Since the young grasses (sasya- 
sampadbhih = Saspaih) were resplendent when rain was continuous, 
fields gave joy to agriculturists who had a conceit about it (maninam 
= tad-abhimanavatam), but when rain was not continuous the fields 
gave them melancholy inasmuch as the grasses dried up.*“4 

They did not understand that joy and regret are under the control 
of destiny. For instance, bodies (ksetrani = sarirani) that thrive due 
to excellences give joy to those who have a conceit about that, but 
when the excellences disappear bodies become emaciated and give 
them melancholy. Understanding in this way, the comparison is 
rejectable by sadhus. 


Vallabhacarya— The fields gave melancholy to those who had a 
conceit, that is, to those who had set out to kill enemies and who were 
affected, perceiving an obstacle because of the crops in the rainy 
season. They did not understand that everything, such as victory, is 
contingent on the Lord. However, it is not that they have victory if 
the rainy season poses no problem, since there is no certainty: That 
is what he says, daivadhinam ajanatam. In victory and in defeat, only 
destiny is the driving force. 


Vijayadhvaja Tirtha— The fields gave joy with excellences 
characterized by a forecast of an abundance of fruit (sasya- 
sampadbhih = sasyanam | sampadbhih | phalodrekabhimukha- 
laksanàábhih).2?5 


Vira-Raghava— The fields gave joy to agriculturists and gloom to 
conceited persons—those who despise an increase of fruits (phala)— 
who did not understand that a result (phala) is under the control of 
fate (daivadhinam = phalam adrstádhinam). 


10.20.13 


jala-sthalaukasah sarve nava-vàri-nisevayà | 
abibhran ruciram rüpam yatha hari-nisevaya || 


244 In this clause, which is based on Sridhara Svàmi's, the word asasya- 
sampadbhih (because there was no excellence of the crop) is added. 

245 This is sourced in Amara-kosa: vrksadinam phalam sasyam, “Sasya is 
the fruit of a tree etc.” (2.4.15). 
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jala—is water; sthala—is land; okasah sarve—all those whose abode; 
nava-vari—new water; nisevaya—by utilizing; abibhran—they had; 
ruciram rüpam-——an attractive form; yatha—like; hari-nisevaya—by 
continuously serving Hari.” 


yathà sarve hari-nisevaya ruciram rupam (bibhrati, tathā sarve) jala- 
sthalaukasah nava-vari-nisevaya (ruciram rupam) abibhran. 


All those whose dwelling place was either the land or the water 
had an attractive form by utilizing (nisevaya) the new rainfall, just 
as everyone has an attractive form by continuously serving Hari 
(nisevaya). 


Sridhara Svami—Abibhrat stands for abibharuh.?" Regarding yatha 
hari-nisevaya: Everyone who is engaged in serving Hari at once 
becomes attractive, insofar as that service is the topmost duty and 
the highest happiness. Similarly... 


Visvanatha Cakravarti—(The commentary is the same as Bhavartha- 
dipika. In addition:) This comparison is agreeable. 


Sanatana Gosvami—The inhabitants of the water are fish, frogs, and 
so on. The inhabitants of the land are cows, bulls, deer, and so forth. 
By continuously serving, i.e. drinking etc. (nisevayd = nitaram sevaya 
pandadina), the new water, they took on an attractive color (ruciram 
rüpam = ruciram varnam),” from the quality of the nourishment and 
from the disappearance of impurities and so on; or they assumed 
the highest beauty (ruciram rüpam = uttamam saundaryam), like 


246 The words vari-nisevaya and hari-nisevaya are the ornament of 
sound called yamaka (a repetition of sound with a difference in meaning), 
specifically of the variety of a repetition of the second line in the fourth line 
(Alankara-kaustubha 7.32). It is the sound that counts, not the words, so 
the first consonant of each word is not taken in consideration here. Taken 
another way, it is a pun (slesa). 

247 The termination us replaces an by the rule: si-narayana-vettibhyo "na 
us (HNV 336; sij-abhyasta-vidibhyas ca, Astádhyayi 3.4.109). Then guna is 
done: isantasya govindo "na usi (HNV 508; jusi ca, Astadhyayi 7.3.83). 
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everyone has an attractive form by continuously serving Lord Hari, 
who is greatly captivating, in other words by beginning bhajana in 
some way. The rest was explained by Sridhara Svàmi. Alternatively: 
By bhakti characterized by prema, one assumes a beauty due to a fall 
of tears and so forth (as implied by the context of “rainy season") 
(rüpam = asru-pátadinà saundaryam). Or, by regularly doing puja, 
one has beauty by wearing mahà-prasáda garlands, etc.?^ 


Jiva Gosvami—The stanza was explained by Sridhara Svami. In his 
commentary, what is the topmost duty in the stage of sadhana is 
well-known, and so is the fact that it is a form of joy. In the stage of 
sádhya, however, that topmost duty (bhakti) is also the highest form 
of joy. The matter should be discerned in this way, in accordance 
with: 


karmany asminn anasvase dhüma-dhümratmanam bhavan | 
apayayati govinda-pada-padmasavam madhu || 


*[Saunaka and other sages said to Süta:] Our bodies are smoky due 
to the smoke in this sacrifice, whose result is uncertain, but you, 
sir, make us fully drink the sweetly intoxicating honey of Govinda’s 
lotus feet.” (Bhagavatam 1.18.12) 


Baladeva Vidyabhüsana—Just as by serving Hari everyone obtains 
beauty (rüpam = manojfiam) due to the Vaisnava marks, similarly... 


10.20.14 


saridbhih sangatah sindhus cuksubhe svasanormiman | 
apakva-yoginas cittam kamaktam guna-yug yatha || 


saridbhih—with the rivers; sangatah—connected (or because of the 


248 The word rüpam is a standard synonym of ‘beauty’, in accordance 
with this definition: ripam svabhàve saundarye (Medini-kosa), but so is 
the word rucira. Rupa Gosvami states: saundaryena drg-ananda-kari rucira 
ucyate, “One who gives bliss to the eyes with his beauty is said to be rucira” 
(Bhakti-rasamrta-sindhu 2.1.52). In Amara-kosa, rucira is in the list of 
synonyms of beauty: sundaram ruciram caru susamam sadhu sobhanam, 
kantam, manoramam rucyam manojnam mañju mafijulam (3.1.52). Thus, 
the words ruciram rüpam constitute the punar-uktavad-abhasa ornament 
(semblance of redundancy). 
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connection); sindhuh—the ocean (or a river); cuksubhe—became 
agitated; svasana—because of the wind (or because of breathing); 
urmi-man—which has waves; apakva—immature; yoginah—of a 
yogi; cittam—the mind; kama-aktam—endowed with a material 
desire; guna-yuk—who connects with sense objects; yatha—like. 


yathà apakva-yoginah cittam kamaktam guna-yuk (ksubhyati, tatha) 
sindhuh $vasanormiman saridbhih sangatah (ca) cuksubhe. 


From the junction with tributary rivulets, a river, which has waves 
because of the wind, becomes agitated like the mind of an immature 
yogi which is connected with sense objects and has material desires 
becomes agitated. 


Sridhara Svami—The mind of an immature yogi has subconscious 
impressions of material desires (kamaktam = kama-vasana-yuktam), 
and so there is a similarity with ‘waves because of the wind’. That 
yogi is connected with sensory objects (guna-yuk = gunaih yujyate) 
(gunaih = visayaih), and as such there is a resemblance with a 
junction with rivulets. 


Sanatana Gosvami—The description of an ocean (sindhu), though 
there is no ocean here in Vrndavana, is due to the description of the 
nature of the rainy season. Alternatively: sindhur iva sindhuh (an 
‘inner sea’ like an ocean): In the western boundary of Sri Mathura- 
mandala, there is a big lake known as Kotara, whose source is 
Manasi Ganga. 


Jiva Gosvami—(The commentary is the same.) 


Visvanatha Cakravarti—Sindhuh means nadi-visesah pascatyah, “a 
subsequent, particular river.” The masculine gender of the adjective 
(sangatah) is poetic license.” (The rest is the same as Bhavartha- 
dipikà.) 


249  Amara-kosa states: dese nada-visese 'bdau sindhur nā sariti striyam, 
“In the meanings of deSa (land near the sea), nada-visesa (a particular river: 
the Sindhu), and abdi (ocean), sindhu is masculine; in the meaning of sarit 
(river), sindhu is feminine" (3.3.101). Moreover, sangatah does not have to 
be taken as an adjective: it can signify the ablative case. 
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Baladeva Vidyabhusana—(The commentary is the same as 
Bhavartha-dipika, except that kamaktam is glossed as bhoga-vasana- 
yuktam, “mind endowed with subconscious impressions of material 
enjoyment." In addition:) This simile is disagreeable. 


10.20.15 
girayo varsa-dharabhir hanyamana na vivyathuh | 
abhibhiyamana vyasanair yathadhoksaja-cetasah || 


girayah—the mountains;  varsa-dharabhih—by flows of 
rain; hanyamanah—being hit; na vivyathuh—did not shake; 
abhibhiyamanah—being overwhelmed; vyasanaih—by evil 
occurrences; yatha—like; adhoksaja-cetasah—those whose minds 
are in Adhoksaja. 


yathà adhoksaja-cetasah (janah) vyasanaih abhibhiiyamanah (api 
na vyathante, tatha) girayah varsa-dharabhih hanyamanah (api) na 
vivyathuh. 


Hit by torrents of rain, mountains did not shake, like persons whose 
minds are focused on Adhoksaja do not shake, though overwhelmed 
by misfortunes. 


Sridhara Svami—A dhoksaja-cetasah signifies: adhoksaja eva ceto 
yesam te (those whose minds are only in Adhoksaja). 


Sanatana Gosvami— "By flows of rain" refers to an increase of 
rain on mountains. ^Although the mountains were being made the 
objects of endeavors of subjugation (abhibhiiyamanah = abhibhava- 
cesta-visayi-kriyamanah), they did not get trouble (na vivyathuh = 
na vivyathire = duhkham na prapuh).” This means: However, they 
were plainly resplendent because the dust, etc., went away. 
“Although devotees might be overwhelmed (abhibhiiyamanah 
= abhibhityamanah api) by impediments such as diseases (vyasanaih 
= rogadi-vighnaih)—because prarabdha karma must necessarily be 
experienced and because of the logical reasoning in: tvam sevatam 
sura-krta bahavo "ntarayah, “Many obstacles are made by gods 
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unto those who are serving You" (Bhagavatam 11.4.10)—, they do 
not waver." On the contrary, they are plainly resplendent, by the 
removal of bad karma, from the renown of a special remembrance 
of the Lord. In Sridhara Svami’s commentary, the word eva (only) is 
the reason for not wavering. 


Jiva Gosvami— The mountains did not shake (na vivyathuh = na 
vivyathire) from an increase of rain on mountains—in reference to 
varsa-dharabhih (by flows of rain), but they were plainly resplendent 
because the dust, etc., went away—like devotees do not waver 
though they are overwhelmed..." (The rest is the same.) 


Visvanatha Cakravarti—The mountains did not shake (na vivyathuh 
- na vivyathire). On the contrary, they were plainly resplendent 
because the dust, etc., went away. 

The devotees do not shake because of problems related to the 
elements, etc. (vyasanaih = adhyatmikadibhih tapaih). That is only 
because devotees are adhoksaja-cetas. On the contrary, from the 
Lord's statement: tapanti vividhas tāpā naitan mad-gata-cetasah, 
“Various troubles do not afflict these ones whose minds have gone 
to Me” (Bhagavatam 3.25.23), they are simply devoid of impurities 
such as pride and envy, due to the increase of meekness. This simile 
applies to sadhus. 


Anvitartha-prakasika—The absence of the dtmanepada in 
vivyathuh is poetic license. 


10.20.16 
marga babhüvuh sandigdhas trnais channa hy asamskrtah | 
nabhyasyamanah srutayo dvijaih kala-hata iva ™ || 


margah—the paths; babhüvuh—became; sandigdhah—confusing; 
trnaih channah—covered by grasses, hi—(a verse filler); 
asariskrtah—unrefined; na abhyasyamanah—not being studied; 
Srutayah—the Sruti scriptures; dvijaih—by twice born persons 
(specifically by Brahmanas); kala-hataáh—marred by time; iva—like. 


250  kàlena cahatah (BBT edition). 
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margah asamskrtah trnaih channah (ca) sandigdhah, dvijaih 
(pathitah api) $rutayah iva na abhyasyamanah kdla-hatah (satyah) 
sandigdhah (bhavanti), babhüvuh. 


Covered by grass and unrefined, the paths were confusing, like Sruti 
scriptures not being studied by twiceborn persons are marred over 
time and become confusing. 


Sridhara Svàmi—The paths were unrefined, meaning they were not 
trampled upon (asamskrtah = aksunnah). “nabhyasyamanah” (not 
being studied) is a similarity with asamskrtah. “kalena cahatah”*' 
(marred by time also) is a similarity with being covered by grass. 


Visvanatha Cakravarti—“nabhyasyamanah” (not being studied) 
is a similarity with asamskrtah. “kala-hatah” (marred by time) is a 
similarity with being covered by grass. Therefore the paths and the 
Srutis were confusing. This simile is rejectable by young Brahmanas. 


Sanatana Gosvami—Ndabhyasyamanah | (na  abhyasyamanah) 
denotes anabhyasyamanah. The Srutis are marred by the age of Kali 
and so on (kalena = kali-kaladina). Ca has the sense of iva (like). 


Jiva Gosvami—Nabhyasyamanah means anabhyasyamanah. “Like 
the Srutis are marred by Kali yuga and so on" (kdla-hatah = kálena 
hatah = kali-yugadina hatah); only this reading is in many places. By 
looking at Sridhara Svami’s explanation, some make the reading: 
kalena cahatah. In his opinion, ca has the sense of iva (like). 


ANNOTATION 
This interpretation of ca is not confirmed in the dictionaries. 
For instance, Hemacandra covers the definitions of ca in all the 
dictionaries, and more, as follows: canyonyartha-samaharanvacayesu 
samuccaye, hetau  paksantare  tulya-yogitad-viniyogayoh, | páda- 
pürane ’vadhrtau, “Ca is used in the senses of anyonyartha (mutual 


251 Here Sridhara Svāmī does not take the reading in the edition of 
Bhagavatam which accompanies his commentary. 
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meaning, e.g., na ca), samahara (the aggregate, i.e. it encompasses 
other words), anvácaya (connecting a secondary action with a main 
action), samuccaya (conjunction), hetu (‘because’), paksantaram 
(the other side, i.e. often as a replacement of va), tulya-yogita (being 
an equal connection), viniyoga (application, i.e. in a verse dealing 
with ritual), pada-püranam (filling a line of a verse), and avadhrti 
(ascertainment, i.e. tu)" (Hema-kosa, parisista-kanda 12-13). 


10.20.17 


loka-bandhusu meghesu vidyutas cala-sauhrdah | 
sthairyam na cakruh kaminyah purusesu gunisv iva |l 


loka—of the world (or of people); bandhusu—who are the friends; 
meghesu—among the clouds; vidyutah—lightning flashes; cala- 
sauhydah—whose friendship is fickle; sthairyam—steadiness; na 
cakruh—did not do; kaminyah—lusty women; purusesu gunisu— 
toward virtuous men; iva—like. 


vidyutah loka-bandhusu meghesu sthairyam, káminyah iva cala- 
sauhrdah purusesu gunisu (api sthairyam na kurvanti), na cakruh. 


Lightning flashes were not steady among the clouds, the friends of 
the world, like libidinous women, whose friendship is fickle, are not 
steadfast even toward virtuous men. 

Sridhara Svami—Kàminyah means pums-calyah. 

Visvanatha Cakravarti—“Like harlots (kaminyah = pums-calyah) 
toward virtuous men,” that is, although the men have qualities such 


as cleverness. This simile is simply rejectable. 


Sanatana Gosvami—Gunisu means “although the men have various 
qualities such as cleverness.” 


Jiva Gosvami—(The commentary is the same.) 
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10.20.18 
dhanur viyati mahendram nirgunam ca guniny abhat | 
vyakte guna-vyatikare ’gunavan puruso yathà || 


dhanuh—the bow; viyati—in the sky; mahendram—pertaining to the 
great Indra (a rainbow); nirgunam—without a bowstring; ca—and; 
gunini—which has qualities; abhat—shone; vyakte—in the [material] 
manifestation; guna-vyatikare—in which there are interactions of 
the gunas; aguna-van—who does not have a [material] quality (nor 
a guna); purusah—the Purusa; yatha—like. 


yatha purusah agunavan vyakte guna-vyatikare (bhati, tatha) dhanuh 
mahendram nirgunam ca viyati gunini abhdat. 


Indra’s bow, without a string (guna), was resplendent in the sky, 
which had qualities (guna), like the Purusa, without a material 
quality (guna), shines in the world, in which there are interactions 
of the gunas. 


Sridhara Svami—Although it has no bowstring (nirgunam = jyà- 
rahitam api), it was resplendent (abhat = asobhata) in the sky, which 
had qualities, such as rumbling sounds (gunini = garjita-sabdavati), 
like the Purusa, who is devoid of the modes of nature (agunavan = 
nirgunah), in the material world (vyakte = praparice), which consists 
of interactions of the modes of nature (guna-vyatikare = guna- 
vyatikaratmake), is resplendent. 


Sanatana Gosvami— Although He is beyond the gunas of Maya 
(agunavan = mayd-gunatitah), the Purusa...” That is, the Purusa 
is either the ruler of Maya, from the manifestation through those 
gunas by Creation etc.; or Paramatma, in terms of being cetayitr 
(He makes one intelligent) and so on; or Paramesvara, when a 
reciprocation of qualities such as compassion are already manifest 
(guna-vyatikare vyakte = kàrunyádi-guna-vyatisange prakate sati 
eva); or a soul (purusa = jiva-tattva), who is nirguna on account 
of being brahman: in this option the sense is: when a multitude of 
qualities such as remembering the Lord are manifest (guna-vyatikare 
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vyakte = bhagavac-chravanádi-guna-varge vyakte). 

Alternatively: Just as Sri Krsna shines in Sri Vrndàvana and 
other very well-known locations (vyakte = suprasiddha-sthane sri- 
vrndávanádau), in which there are mutual interactions of qualities 
that are related to omniscience etc. (guna-vyatikare = gunanam 
sarvajnatvadi-sambandhinam anyonya-misranam yasmin tasmin), 
similarly... 


Jiva Gosvami—The Purusa, although He is beyond the gunas of 
Maya (agunavàn = maya-gunatitah). 


Visvanatha Cakravarti—It has no bowstring (nirgunam = jyà- 
rahitam). It was in the sky, which had rumbling sounds (gunini = 
garjita-sabdavati). The Purusa, i.e. Bhagavan, who is beyond the 
gunas of Maya (agunavan = mayd-gunatitah), shines, with diverse 
pastimes, in the material manifestation (vyakte = praparice), which 
consists of interactions of the gunas (guna-vyatikare = guna- 
vyatikaratmake). This comparison is acceptable by devotees. 


Baladeva Vidyabhüsana— The Purusa is Visnu. This simile is 
acceptable to those who know His nature. 


Bhaktisiddhanta Sarasvati, Vira-Raghava, Sukadeva Maharaja— 
Purusah means jivah. 


10.20.19 
na rarajodupas channah sva-jyotsna-rajitair ghanaih | 
aham-matyà bhasitaya sva-bhasa puruso yathd || 


na raraja—did not shine; udu-pah—the moon (“the master of 
stars”); channah—covered; sva-jyotsnà rajitaih ghanaih—by clouds 
which are made to shine by its own moonlight; aham-matya—by 
the thought of ‘I’; bhasitaya—in terms of being illuminating; sva- 
bhasa—by his own light; purusah—a jiva; yatha—like. 


yatha sva-bhasa bhāsitayā aham-matyà (channah) purusah (na 
rajate, tatha) udupah sva-jyotsna-rajitaih ghanaih channah (iva 
pratiyamanah) na rardja. 
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The moon, covered by rain clouds illuminated by its light, did not 
shine, like a soul, covered by ego illumined by his light, does not 
shine. 


€ 


Sridhara Svami—‘... like a jiva is covered by ego, which is 
illumined only by his transcendental consciousness" (sva-bhasa 
bhasitaya aham-matyà = sva-caitanyena eva prakasitena ahankàarena 
channah)?? Alternatively: aham vidvan data vetta sürah iti sva- 
pratityà eva Gropitay4, “like a jiva is covered by means of a thought 
which is superimposed on him only due to his own belief, such as: “I 
am learned, I am a donor, I am a sage, I am a hero.” 


Sanatana Gosvami—lIn reference to sva-jyotsnda-rajitaih (made to 
shine by its moonlight), the idea that the moon is absent is rejected. 
Similarly, in regard to sva-bhasa bhasitayad (in terms of being 
illumined by his light), the hypothesis ‘prana-maya-jiva’ (a jiva is 
made of life force) of atheists is repudiated. The specific reason 
for being covered is that the clouds are made to increase (rajitaih 
= samvardhitaih) by its moonlight. Likewise, there is no glimpse of 
jiva-tattva only because of ego. Moreover, the ego's illumination is 
done only by the jiva’s consciousness, which is transcendental. 

Alternatively: *The moon did not shine, covered by clouds 
although they were illuminated by its moonlight, like a jiva does not 
shine," since there is no glimpse of his own reality. 


Jiva Gosvami—The moon was covered by clouds that were 
illuminated and made to increase (rajitaih = prakasitaih samvardhitaih 
ca) by its moonlight. 


Visvanatha Cakravarti— "The lord of stars, i.e. the moon, covered 
by clouds, known as fog, made of mist (ghanaih = tusara-mayaih 
kuhedikakhyaih meghaih channah)...” In other words the moon 
appeared to be covered, although it was not. The clouds were 
made to shine by the light of the moon (sva-jyotsna-rajitaih). *The 


252  Ahankaàra-tattva (the ego) is infused with jiva-tattva (the soul). For 
instance: aham tri-vrt [...] cid-acin-mayah (Bhàgavatam 11.24.7). 
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moon did not shine, like the Purusa, i.e. Paramesvara, appears to 
be covered—like one's vision is clouded by clouds and like the sun 
is covered by clouds—by ignorance, His potency (aham-matya = 
avidyayá sva-saktyá)." What is it like? sva-bhasitaya, “It becomes 
manifest by itself" (= svena eva prakdsitaya). The ignorance occurs 
because of His own light, which is the beauty that consists of His 
qualities (sva-bhasa = sviya-guna-maya-cchavi-riipaya). The simile 
is acceptable to jfianis. 


Baladeva Vidyabhusana—“The lord of stars, i.e. the moon, covered 
by clouds that were illuminated and made to increase (rajitaih = 
prakasitaih samvardhitaih ca) by its moonlight, did not shine, like a 
soul encompassed by the thought of ‘T (aham-matya = aham-matyà 
vrtah)—such as: “I am a Brahmana" or “I am fat” etc.—does not 
shine." This comparison can be accepted by monists. 


10.20.20 
meghagamotsava hrstah pratyanandafi chikhandinah | 
grhesu tapta-nirvinnà yathacyuta-janagame || 


megha-agama-utsavah—they for whom the arrival of clouds is a 
festival; hrstah—overjoyed; pratyanandan—they joyfully greeted; 
sikhandinah—peacocks (“who have peacock tail feathers”); 
grhesu—in the homes; tapta—afflicted; nirvinnah—morose; yatha— 
like; acyuta-jana—of the persons related to Acyuta; agame—upon 
the arrival. 


yathà grhesu (sthitah janah) tapta-nirvinnah acyuta-jandgame (sati 
hrstah pratinandanti, tatha) sikhandinah meghagamotsavah hrstah 
pratyanandan. 


The peacocks, for whom the arrival of rain clouds is a festival, became 
enraptured and gave them a blissful welcome, like householders 
who are afflicted and morose at home become happy when Acyuta’s 
devotees arrive. 


Sridhara Svami—The peacocks had a festival by the arrival of clouds 
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(meghagamotsavah = meghagamena utsavah yesam), therefore they 
were enraptured. 


Sanatana Gosvami— The festival is either plentiful dancing, etc., 
or the merriment of the mind. In addition, joy, a transformation of 
that, or mental satisfaction, is to be understood. Therefore they, who 
were enraptured, did loud sounds and high dances (pratyanandan 
= uccair nada-nrtyadikam akurvan) after the rumble of the clouds, 
like Vaisnava householders sing and dance to the songs of Vaisnavas 
who have come together. 

Or they became happy at every moment (pratyanandan — 
pratiksanam anandan) (anandan = sukhinah babhüvuh), because 
peacocks have a festival by the arrival of clouds and because of the 
nature of afflicted persons upon the arrival of Vaisnavas. Thus the 
distinction of festival, joy, and happiness is to be inferred as being 
outward, being inward, etc. (mutual), as sequentially increasing 
causes. 

Additionally, although the cataka birds are like that, because of 
having most pitiable intonations they are not clearly mentioned, due 
to the origination of a particular sorrow even in remembering them. 


Jiva Gosvami— To peacocks, the arrival of rain clouds is a festival 
(meghagamotsavah = meghagamah eva utsavah yesam te). Therefore 
they, who were enraptured, did loud sounds (pratyanandan = uccair 
nadadikam akurvan) after the rumble of the clouds, like Vaisnava 
householders sing and dance after the songs of Vaisnavas who have 
come together. 


Krama-sandarbha—Therefore they, who were enraptured, 
gladdened those clouds (pratyanandan = tan meghan praty 
anandayan). 


Visvanatha Cakravarti—The peacocks, who had a festival by the 
arrival of clouds (meghagamotsavah = meghagamena utsavah yesam), 
made aloud delight (pratyanandan = uccair Gnandadikam akurvan)?? 


253 The verbal root in pratyanandan is [tu]nad[i] samrddhau (1P) (to 
be delighted), from which dnanda is made. It should not be confused with 
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after the rumble of the clouds, like Vaisnava householders do blissful 
songs and dances after the songs of premananda of Vaisnavas who 
have come together. This simile is acceptable to Vaisnavas. 


10.20.21 
pitvapah pādapāh padbhir asan nanatma-mirtayah | 
prak ksamas tapasa $rüntà yathà kamanusevaya || 


pitva—after drinking; apah—water; pada-pah—the trees (“which 
drink with their feet”); padbhih—with the feet (with the roots); 
asan—became; nànà-atma-mürtayah—they who have various own 
forms; prak—at first; ksamah—dry (or lean); tapasa—by the heat 
(or by austerities); srantah—tired; yatha—like; kama-anusevaya— 
by continuously making use of desirable objects (which are fruits). 


yathà (janah prathamam) tapasa (ksamah) srantah (ca pascat) 
kamanusevaya (sthüladi-dehah bhavanti, tatha) padapah prak 
(tapasa) ksamah padbhih apah pitvà nànàtma-muürtayah asan. 


The trees, which were dry (ksama) at first due to the heat (tapas), 
developed diverse forms on themselves after drinking water through 
the roots, like persons who are emaciated (ksama) and tired due 
to austerities (tapas) develop a body that has various natures by 
continuously making use of desirable things. 


Sridhara Svàmi—Nanátma-mürtayah means aneka-rüpa-dehàh 
(whose bodies have many forms). 


Sanatana Gosvami— By austerities, i.e. by vows, etc., their bodies 
were emaciated (ksamàh = krsangah) and they were tired, i.e. weak. 
It is inferred in this way in the case of trees, because of summer. 


Jiva Gosvami—(The commentary is the same.) 


nad avyakta-sabde (1P) (to sound), since in the latter there is no n[um]. 
However, in this context the sense of the former amounts to the meaning 
of the latter. The conventional sense of pratyanandan is “they received 
joyfully; they accepted willingly." 
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Visvanatha Cakravarti—The trees have diverse own forms, such as 
sprouts, leaves, buds, flowers, and petals. In the other clause, the 
significance of nànàtma-mürtayah is: nanadtmanah pdana-bhojana- 
ramanadi-nànà-svabhávavantah àtmanah miurtayah dehah yesam 
te, “they whose own bodies have various natures such as drinking, 
eating, and having fun.” This comparison is rejectable by those who 
have no material desire. 


Baladeva Vidyabhüsana—After drinking water through the roots, 
the trees’ own shapes were of various forms and consisted in dense 
foliage, flowers, etc., like men who at first are thin (ksamàh = 
krsah) and tired due to materialistic austerities and who at the end 
of the austerities have various natures (nànaàtma-mürtayah = nānā- 
svabhavavantah) by undergoing drinking, eating, and delighting, 
which are the fruits of that (kamanusevayá = tat-phala-pana- 
bhojana-ramana-josanena). 


Vijayadhvaja Tirtha—Padbhih (with the feet) means mülaih (with 
the roots). 


Anvitartha-prakasika—The trees were dry (ksamah = suskah) 
and the ascetics were weak (ksamah = durbalah). Those persons 
developed bodies that were stout etc. (ndnatma-murtayah = sthüladi- 
dehah). 


10.20.22 
sarahsv asanta-rodhahsu nyüsur angapi sarasah | 
grhesv asanta-krtyesu gramya iva durasayah || 


sarahsu—in lakes; asanta-rodhahsu—whose shores are unpeaceful; 
nyüsuh—they continuously inhabited; anga—(a vocative used for 
expressing endearment); api—even; sdrasah—the cranes; grhesu— 
in the homes; as$anta-krtyesu—in which the work is unpeaceful; 
gramyah—trustics (or persons intent on having intercourse); iva— 
like; durasayah—whose minds are bad. 


anga! sarasah asanta-rodhahsu api sarahsu, durasayah grámyah iva 
asanta-krtyesu (api) grhesu (nivasanti), nyüsuh. 
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O king! The cranes continuously dwelled in lakes though their shores 
were unpeaceful, like hard-hearted rustics live in homes though the 
chores in them are unpeaceful. 


Sridhara Svàmi—The cranes (sárasáh = cakravakah) continuously 
dwelled (nyüsuh = nitarám avasan) in lakes, although their shores 
were unpeaceful, meaning there was mud, thorns, etc. The rustics 
were in homes, although in them the chores were unpeaceful, that 
is, either awful or unceasing. 


Sanatana Gosvami— The rustics are persons who do not have good 
discrimination (regarding the difference between mind and soul) 
(gramyah = aviveki-janáh); over and above that, they have bad 
intentions (durasayah = dustabhiprayah): “Only a home gives the 
perfection of all goals," consequently: yatha nitaram vasanti, “like 
the rustics continuously reside at home.” This is the sense of ni. 
Therefore, either out of amazement of due to despair: ariga, which 
means rájan (O king). 


Jiva Gosvami—Asanta-rodhahsu means: aśāntāni tarangátisayena 
muhuh patanti rodhamsi yesu, “[in lakes,] in which the shores are 
unpeaceful, i.e. they are repeatedly falling on account of the intensity 
of the waves." The cranes are known by their name: puskarahvaya 
(crane, *one who calls in the water"). (The rest of the commentary 
is the same.) 


Visvanatha Cakravarti—The cranes were continuously (nyüsuh = 
nitaràm eva àsan) in lakes, although their shores were unpeaceful: 
they had imperfections such as mud, thorns, and being unstable. The 
simile is rejectable. 


10.20.23 


jalaughair nirabhidyanta setavo varsatisvare | 
pasandinam asad-vadair veda-margah kalau yathd || 


jala—of water; oghaih—by floods (or by the multitude); 
nirabhidyanta—were breached; setavah—the dams (the irrigation 
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dikes in the fields); varsati isvare—when the god was raining; 
pasandinam—of heretics; asat-vadaih—by the false doctrines; veda- 
margah—the paths of the Vedas; kalau—in Kali; yatha—like. 


yatha kalau (yuge) veda-margah pasandinàm asad-vadaih (bhidyante, 
tatha) i$vare varsati (sati) setavah jalaughaih nirabhidyanta. 


When the god, Indra, was raining, the irrigation dikes were breached 
by a flood, like in Kali yuga the paths of the Vedas are breached by 
the false doctrines of heretics. 


Sridhara Svami—/svare (when the god) denotes indre (when Indra). 


Sanatana Gosvami—/Svare is said with the intent to express the state 
of abiding independently, inasmuch as there was too much rain. For 
this reason, in the other clause he is represented by Kali. 


Jiva Gosvami—(The commentary is the same.) 


Visvanatha Cakravarti—When Indra (isvare = indre) was making 
a commotion by too much rain (varsati = ativarsopadravam kurvati 
sati), owing to the influence of the conceit of being God... Thus 
there is a similarity with Kali. This simile is to be rejected. 


Vira-Raghava— The dikes, made with earth and stones to block 
water, were breached (nirabhidyanta = trutitàh babhüvuh) by an 
upsurge of the flood. The pasandas are those who diverge from the 
Vedas. The paths of the Vedas are those of varnasrama-dharma. 
Here it is said that the doctrines of heretics should not be heard. 


Vallabhacarya—In Kali, when the Lord descends as Buddha, the 
Vedic paths such as those that promote the upasanas of karma, jnana, 
and mukti are breached by the logical arguments of heretics, who 
are made to flourish by Him. 


Anvitartha-prakasika—The dikes were in fields and in rivers. 
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10.20.24 


vyamufican vayubhir nunnà bhitebhyas camrtam ghanāh | 
yathasiso vis-patayah kale kale dvijeritah || 


vyamufican—they released; vayubhih—by the winds; nunnah— 
impelled; bhütebhyah—for beings; ca—also; amrtam—water (or 
nectar) ghanah—the clouds; yatha—just as; dsisah—blessings 
(desirable things); vis-patayah—kings (“rulers of citizens”); kale 
kale—from time to time; dvija—by Brahmanas; iritah—told. 


yatha vis-patayah dvijeritah kale kale (bhütebhyah) asisah (amrta- 
rupah prayacchanti, tatha) ghanah vayubhih nunnah bhütebhyah ca 
amrtam vyamufican. 


Clouds, pushed by winds, released water (amrtam) for the benefit of 
people too, much like kings, inspired by Brahmanas, give blessings, 
including delicious food (amrtam), from time to time. 


Sridhara Svami—The clouds were impelled (nunnah = preritah) by 
the winds. Told by priests (dvijeritah = purohitaih uktah), the kings 
(vis-patayah = rajanah)—or the owners of big business (vis-patayah 
= vanijam patayah)—bestowed desirable things (asisah = kaman). 


Visvanatha Cakravarti—(The commentary is the same.) This simile 
is to be accepted by kings. 


Sanatana Gosvami— The clouds released resplendent water (sv- 
amrtam^* = sobhanam jalam) for the benefit of all living beings 


254 This reading is not listed anywhere nor mentioned by anyone else. 
Still, amrta can mean water, by the definition: amrtam yajiia-sesambu- 
sudha-moksesv aydacite, anna-kaficanayor jagdhau khe svaduni rasáyane, 
ghrte hrdye gorase camrto dhanvantarau sure, “In the neuter, amrtam 
means yajfia-sesa (the reminder of yajña, i.e. the result of a fire sacrifice), 
ambu (water), sudhà (nectar), moksa (liberation), ayācitam (alms obtained 
without solicitation), annam (food), kaficanam (gold), jagdhi (eating), 
kham (sky), svádu (relishable), rasayanam (elixir), ghrtam (ghee), hrdya 
(lovely, ‘dear to the heart’), and gorasa (milk). In the masculine, amrta 


492 Symphony of Commentaries 


(bhütebhyah = sarva-prani-hitartham),” because at the end of the 
rains the water is choice. Thus the word vi (in vyamujican) is to be 
understood in a distinguished meaning. In the reading bhütebhyas 
camrtam, even in the other reading (bhütebhyo ’thamrtam), the 
sense of amrtam is the same, as a pun. Ca means tu: bhütebhyas tu 
(only for the benefit of living beings). On top of that, kale kale should 
be syntactically connected here. This is a distinction from before, 
because at the end of monsoon the rain is no longer incessant. 


Jiva Gosvami— Ca signifies punar (again), that is: anavicchinna- 
varsanantaram (after the rains, which were not uninterrupted). In 
the reading atha, the sense is the same. (Atha can mean anantaram: 
afterward.) 

“Obtaining a suitable time again and again (kale kale = yogyam 
yogyam kàlam prapya), the clouds gave (vyamufican = daduh) water 
(amrtam = jalam) to beings.” The word amrtam is used because at 
the end of the rains the water is superb, and so the word vi is to be 
understood as having a distinguished meaning. The proper form is 
vit-patayah. 


Baladeva Vidyabhusana— The kings (vis-patayah = rajanah) were 
inspired by the twice-born (dvijeritah = dvijaih pravartitah). 


Vallabhacarya—The sense of bhütebhyah is tad-artham (for their 
sake). “Motivated by Brahmanas (dvijeritah = brahmanaih preritah), 
the overlords of the lands (vis-patayah = desadhipatayah) gave 
wealth and so on (asisah = dhanddikam prayacchanti).” In other 
words: “Inspired by the priests’ beliefs such as: “One who gives in 
the rains is a true giver,” they gave food” etc. (annadikam), to poor 
people, because in the rains poor people are unable to do what they 
have to do. 


Vijayadhvaja Tirtha—Vis-patayah stands for vit-patayah, where 
visah denotes prajah (citizens). 


means Dhanvantari, and god” (Hema-kosa 3.249). 

255 The word vis means either vaisya or man: dvau visau vaisya-manujau 
(Amara-kosa 3.3.213). As before, the usage of poetic license here is to avoid 
an unwanted double meaning of vis. 
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10.20.25 


evam vanam tad varsistham pakva-kharjura-jambumat | 
go-gopalair vrto rantum sa-balah pravisad dharih || 


evam—in this manner; vanam tad—that forest; varsistham— 
increased; pakva—ripe; kharjura—and dates; jambu-mat—which 
had rose apples; go-gopalaih vrtah—surrounded by cows and 
cowherds; rantum—to take pleasure; sa-balah—who was with Bala; 
pravisat harih—Hari entered. 


harih go-gopalaih vrtah sa-balah evam varsistham pakva-kharjura- 
jambumat tad vanam rantum pravisat. 


Enhanced in this way, Vrndavana had ripe dates and jambu fruits. 
Surrounded by cows and cow herders, Hari, along with Bala, entered 
that forest to take pleasure. 


Sridhara Svami—In seven verses, he describes an amusement done 
in the rainy season. Varsistham means samrddham (enhanced). 


Sanatana Gosvami—A fter describing the rainy season in this way, 
in order to proceed to its outcome, the depiction of a particular 
amusement of the Lord at that time, he narrates the entrance in 
the forest. The forest was enhanced (varsistham = samrddham)— 
meaning its beauty had increased—in this way, by the aforesaid 
mode of the rainy season (evam - anena ukta-vrsti-prakàrena). 
Although in Vrndavana, which has all the seasons, there is always 
plenty of all kinds of flowers, fruits, etc., it is said pakva-kharjura- 
jambumat (it had ripe dates and jambus) with the intent to express 
an abundance at that time. 

He was surrounded by all the cow herders—they had a conceit 
of superiority over one another with regard to holding an umbrella, 
etc., to ward off the rain—and by the cows. Or He was surrounded 
because of the constant, full obtainment of the resplendence of His 
divine face. Therefore He is ‘Hari’ since He captivates everyone 
(sarva-manoharana). 

Pravisat signifies pravisann Gsit (i.e. without the prefix a[n]). 
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The prefix pra (eminently) in pravisat is used in consideration of the 
particular resplendence of the forest and so on. Pleasure every day 
in the rainy season is implied. 


Jiva Gosvami—After describing the rainy season in this way, in 
order to describe the result of that, a particular amusement of the 
Lord, at first he narrates the entrance in the forest. Evam means 
ukta-prakarena (in the aforesaid manner). He was surrounded 
because of the obtainment of the resplendence of His divine face. 


10.20.26 


dhenavo manda-gaminya üdho-bhàrena bhüyasà | 
yayur bhagavatahuta drutam pritya snuta-stanih || 


dhenavah—the cows; manda-gaminyah—which were habitually 
moving slowly; üdhah- bharena bhiyasa—because of the great 
weight of the udders; yayuh—went; bhagavata ahiitah—called by 
the Lord; drutam—speedily; pritya—with affection; snuta—were 
trickling; stanth—whose udders (i.e. stanyah). 


dhenavah bhüyasa tdho-bharena manda-gaminyah bhagavata 
ahitah snuta-stanih (satyah) pritya drutam yayuh. 


The cows were habitually moving slowly because of the heavy 
weight of their udders, but once called by the Lord, they, whose 
udders were trickling, went swiftly due to affection. 


Sanatana Gosvami—In six verses, Suka talks about one type 
of entertainment. Although they were moving slowly, by being 
called by Sri Krsna they immediately went quickly. The syntactical 
connection of prityà (with affection) is either with ahutah (being 
called) or yayuh (they went). In the reading snuta-stanih, the proper 
form is snuta-stanyah. A special resplendence by the affluence of 
milk in the rainy season, a special vatsalya and the implements of the 
Lord's amusements are pointed out. Alternatively, although there is 
an excellence of distinguishing features, such as enjoyment, at the 
time of the rainy season, the particularity here is the fact that the 
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cows have affection solely for the Lord. 

He was surrounded by the cows as if they wanted to give their 
udder to drink, on account of having even more vatsalya for Him than 
for the calves, since their udders were trickling out of satisfaction. 


Jiva Gosvami—In six verses he talks about an amusement. The 
syntactical connection is: manda-gaminyo "pi prityahütah prityaiva 
drutam yayuh, “Although they were moving slowly, by being called 
with affection they went quickly with the same affection.” “ 
stanah” is a sign of affection. In the reading snuta-stanih, it should 
be snuta-stanyah. A special resplendence by the affluence of milk, 
due to the special quality in the rainy season, and a special mutual 
prema, though there is the excellence of enjoying the milk and the 
dairy goods, are shown to be implements of the fun. 


snuta- 


Visvanatha Cakravarti—Snuta-stanih (whose udders were trickling) 
stands for snuta-stanyah. This is a sign of affection. 


Baladeva Vidyabhüsana— The accusative case in snuta-stanih has 
the sense of the nominative. 


Anvitartha-prakasika—The pürva-savarna-dirgha (a word whose 
last long vowel is the same as the nominal base) in snuta-stanih is 
poetic license.”*° 


10.20.27 


vanaukasah pramudità vana-rajir madhu-cyutah | 
jala-dhàrà girer nadad āsannā °” dadrse guhah || 


vana-okasah—them, whose abode is the forest; pramuditah—who 
were very joyful; vana-rajih—trees (“rows in a forest"); madhu- 
cyutah—on whom there is a fall of honey (sap); jala-dharah— 


256 The BBT reading snuta-stanah is a proper form. The application of 
i[p], in a bahuvrihi compound, after the last word is optional (the other 
option is d) if it is a body part: svarigad và (HNV Brhat 2246) (svangac ca, 
Astadhydyi 4.1.54). 

257 girer àsan àsannà (Vallabhacarya's edition). The proper grammatical 
form is: girer dsann asanna. 
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cascades; gireh—from mountains; nddat—because of the sound; 
asannah—which were close-by; dadrse—He saw; guhah—caves. 


(sri-krsnah) vanaukasah (ca) pramuditah, vana-rajih (ca) madhu- 
cyutah, gireh jala-dharah (ca dira-vartinih api gireh) nadad asannah, 
guhah (ca) dadrse. 


He saw very joyful forest dwellers, trees exuding sap, caves, and 
cascades which seemed near, from the sound. 


Sridhara Svami— The Lord saw the inhabitants of the forest, the 
Pulinda women, who were excited. He saw trees, on which there was 
a flow of honey (madhu-cyutah = madhu-sravah). He saw streams of 
water (jala-dharah) coming from mountains (gireh = gireh sakasat). 
The streams were nearby (nadàn dsannah = nikata-vartinih). He 
also saw caves. 

There is another rendering (in reference to Vallabhacarya’s 
reading: dsan): “The inhabitants of the forest were delighted 
(pramuditah = pramuditah àsan). Likewise, series of trees (vana- 
rajth = vana-paramparah)** were oozing honey (madhu-cyutah). 
There were streams of water from mountains (girer jala-dharah). 
The Lord fully saw them (adadrse = tan sarvatah dadarsa). He 
also saw caves and heard?” sounds of cascades” (nadàn guhah = 
dharanam nadan guhas ca). 


Sanatana Gosvami, Jiva Gosvami—Vanaukasah means pulindy- 
ádin (Pulinda women etc.). The sound is the reason for seeing the 
caves, owing to the manifestation of the caves, although they were 
covered by grass and the like and were located far, by an increase of 
an echo. Dadrse should be in the parasmaipada: dadarsa. 


258 The word vana-rajih (rows of forests) is in the nominative plural. In 
his gloss, Vallabhacarya explains vana-raji as vana-pankti (rows of forests) 
and again as: sarva eva vrksa nànà-jatiyáh (all the trees, which pertain to 
various species). 

259 The verb susrava (He heard) is added here by Ganga Sahaya 
(Anvitartha-prakasika). Sridhara Svami’s reading, nddan instead of nādād, 
makes no sense. 
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Visvanatha Cakravarti—In addition to that, Krsna saw (dadrse = 
dadarsa) the inhabitants of the forest, the Pulinda women, who were 
very delighted. He saw the trees, on whom there was an exudation 
of honey (madhu-cyutah = madhunam cyut ksaranam yàsu tatha- 
bhütàh). He saw streams of water that were coming from mountains 
(gireh = gireh sakasat). Although the streams were far, they were 
nearby (āsannāh = nikata-vartinih) because of the sound (nadat = 
nàádàd hetoh). He also saw caves. 


10.20.28 
kvacid vanaspati-krode guhayam cabhivarsati | 
nirvisya bhagavan reme kanda-müla-phalasanah || 


kvacit—sometimes; vanaspati—of a tree; krode—in the hollow; 
guhayam—in a cave; ca—or (or and); abhivarsati—when it was 
raining; nirvisya—after entering; bhagavan—the Lord; reme—took 
pleasure; kanda—is bulbs; müla—roots; phala—and fruits; asanah— 
He whose food. 


(meghe) abhivarsati (sati) bhagavan kvacid vanaspati-krode (kvacid) 
guhayam ca nirvisya kanda-mila-phalasanah (san) reme. 


When it was raining, sometimes the Lord entered either in a cave 
or in the hollow of a tree and had fun eating bulbs, roots, and fruits. 


Sanatana Gosvami— Entering, or approaching (nirvisam? = 
pravisansamvisan và),somewhere, or sometimes (kvacit - kasmimscit 
kadacid va), or in both places at the same time, by a special power, 
because: bhagavan. In addition, the syntactical connection is: kvacid 
abhitah varsati (sometimes, when it was raining). A surplus of rain 
is stated with the word abhi. In this way, the manifestation of a 
special godhood by an aisvarya even in a worldly pastime is to be 
inferred as before. In that way, the hollow and the cave are in the 


260  Sanàtana Gosvami and Visvanatha Cakravarti take Vallabhacarya’s 
reading, nirvisan, instead of nirvisya. The latter is Sridhara Svami’s and the 
BBT's reading. 
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singular because of the category (jati) and are very broad. And some 
companions, a few, somewhere, are to be understood. 

He took pleasure (reme) signifies either cikrida (He had fun) 
or sukhi babhüva (He became happy). Why? That is what he talks 
about with kanda-müla-phalasanah. 'The difference between kanda 
(bulb) and müla (root) is that the former is somewhat out of the 
ground and the latter is completely within it. The mention of those 
two is done before the fruits because they are first-class in the rainy 
season due to an abundance, softness, etc. 


Jiva Gosvami—Kvacit mean either kasmimscit (somewhere) or 
kadacit (sometimes). “Although He is the Lord" (bhagavan = 
bhagavan api). The drift is: “How amazing is the great sweetness 
of this pastime!" From the common renown, the varieties of kanda 
(bulb) and müla (root) should be understood in terms of being round 
and long. The mention of those two is done before the fruits because 
they are first-class in the rainy season due to softness and so forth. 


Visvanatha Cakravarti— Entering quickly, after running (nirvisan 
= nihsesena drutam abhidrutya visan pravisan) when the clouds 
were raining everywhere (abhivarsati = meghe abhitah varsati sati), 
either the hollow of a tree or a cave (vanaspati-krode guhayam ca 
= vrksa-krode guhayam va), the Lord took pleasure." The varieties 
of kanda (bulb) and müla (root) should be understood in terms of 
being round and long. 


10.20.29 
dadhy-odanam samanitam silayam salilantike | 
sambhojaniyair bubhuje gopaih sankarsananvitah || 


dadhi-odanam—boiled rice mixed with yogurt; samdanitam— 
brought; silayam—on a stone; salila-antike—near the water; 
sambhojaniyaih—with edibles; bubhuje—He ate; gopaih—with the 
cow herders; sankarsana-anvitah—accompanied by Sankarsana. 


(Sri-krsnah) sankarsananvitah gopaih (saha) salilantike silayam 
(upavisya) sambhojaniyaih (saha) dadhy-odanam | samànitam 
bubhuje. 
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Accompanied by Sankarsana, He, along with cow herders, sat on a 
slab near the water and enjoyed with condiments the preparation of 
yogurt and rice that was brought. 


Sanatana Gosvami—*" Yogurt and rice" is because at that time 
yogurt is abundant and sweet (there is more milk, and the grass is 
greener). It was brought at an appropriate time by cowherds; or it 
was delivered—because of the abundance of yogurt—as a present 
(upanitam*! = upáayanatvena samarpitam) in such a way that it was 
His very own. 

On account of beauty, since there was no impurity on slabs also 
because of the rain, He ate on a slab, which was the plate. He was 
near the water (salilantike), due to the presence of water here and 
there at that time. Or the water was drinking water: the food was on 
a slab, which was near the water (= salilantike vartamanayam). 

Sambhojaniyaih (with edibles, condiments) means ekatra eva 
bhojana-yogyaih, *with things fit for eating only in one place," 
because of eating with them on the same slab. Specifically, Sri Rama 
brought everyone together by making all of them sit in the same 
area. With this idea in mind, Suka says: “Along with the cow herders 
(gopaih = gopaih saha), He was accompanied by Sankarsana,” who 
assembled all of them because they were separate (sankarsana = tan 
sarvan eki-karoti). 

Another explanation is that the singular in silayam signifies the 
category (jati). The sense is silasu (on slabs), insofar as many things 
cannot simultaneously coexist on one slab. In addition, in reference 
to sambhojaniyaih: There were rows all around as before; He made 
Sri Balarama sit in the middle of them; then He waited on the boys, 
served them food and ate. 


Jiva Gosvami—It was brought, literally “made to be obtained 
nearby" (upànitam = antike prapitam) either by people of His 
house or by relatives. He ate with His kin, who deserve to be fed, 
meaning they are ready to eat (sambhojaniyaih = sambhojaniyaih 


261  Sanàtana Gosvami and others take the reading upanitam instead of 
samanitam. The latter is Sridhara Svami’s and the BBT's reading. 
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saha = bhojayitavyaih sajatiyaih saha): here the word sam has the 
sense of saha, like the word samvasa (cohabitation) for example. 
Alternatively: sambhujyate ebhir iti tais temanaih saha, "with 
condiments’, by the derivation: ‘fully enjoying is done by means of 
these’.” ‘Sankarsana’ is said with the intent to communicate the idea 
that he made everyone assemble there. 


Visvanatha Cakravarti—It, well-known by the name of chaka 
(lunch, in Hindi), was brought by people of the house (upanitam 
= grha-janaih prapitam). Regarding salilantike silayam (on a stone 
near the water): Even today, at the edge of ponds, places for eating 
(bhojana-sthali) are seen by everyone. 


Baladeva Vidyabhusana—Krsna sat on a stone near the water 
(salilantike silayam = salilantike silayam upavisya). 


10.20.30-31 
sadvalopari samvisya carvato militeksanan | 
trptàn vrsan vatsataràn gas ca svodho-bhara-sramah || 
pravrt-sriyam ca tam viksya sarva-bhüta-mudàvahàm | 
bhagavan püjayáaficakre atma-sakty-upabrmhitam || 


$advala—a grassy field; upari—on; samvisya—after sitting; 
carvatah—who were chewing [grass]; milita-iksanan—whose eyes 
are closed; trptan—satisfied; vrsan—the bulls; vatsataran—the 
older calves; gah—the cows; ca—and; sva-üdhah—of their udders; 
bhara—due to the weight; sramah—they who have fatigue; 
pravrt—of the rainy season; sriyam—the beauty; ca—and; tam—that; 
viksya—after seeing; sarva-bhüta—to all beings; muda-avahaàm— 
which conveys joy (muda, or mud); bhagavan püjayáricakre—the 
Lord revered; dtma-sakti—by His own potency; upabrmhitam— 
invigorated. 


sadvalopari samvisya carvatah militeksanàn trptan vrsàn vatsataran 
svodho-bhara-sramah gah ca sarva-kala-sukhavaham datma-sakty- 


upabrmhitam pravrt-sriyam ca viksya bhagavan tam pujayancakre. 


Bulls, weaned calves, and cows that were fatigued due to the weight 
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of their udders were ruminating with their eyes closed, being 
satisfied after sitting on a grassy field. Observing both them and the 
beauty of the rainy season heightened by His potency and evoking 
joy in everyone, the Lord revered that beauty. 


Sanatana Gosvami—Carvatah is syntactically connected with 
viksya in the next verse (31), “seeing them, which were ruminating 
(carvatah = romanthayamanan).” The reason they sat down is: 
trptán (satisfied), on account of the effectuation of happiness by 
completely filling the belly in a moment, only in one place, due to 
the abundance of soft grass everywhere at that time. It's understood 
that the cows were in a group. The specific reason for that is: svodho- 
bhara-sramah (they are tired due to the weight of their udders). It's 
inferred that the groups of bulls, weaned calves, and cows were 
sequentially larger. The bulls, etc., are mentioned here on account 
of being primary; buffalos and so on are included. 


10.20.31 

"Seeing the forestial resplendence, which was mentioned, of the rainy 
season..." (tam pravrt-sriyam = uktàm pravrsah vanadi-sobham) or, 
"seeing the beauty, which was indescribable, of the rainy season..." 
(tam pravrt-sriyam = anirvacaniyam pravrsah sriyam), and because 
of that the beauty of the forest is figuratively superimposed on the 
rainy season. In that regard, there is a little something in Sri Visnu 
Purdna: 


megha-prsthe balakanam raraja vimalà tatih | 
durvrtter vrtta-cesteva kulinasyatisobhana || 


* A bright line of cranes was resplendent on the back of rainclouds 
just like the virtuous conduct of well-mannered people is a splendor 
over the bad behavior of the wicked." (Visnu Puràna 5.6.41) 


The beauty of the rainy season was fully increased by the Lord's 
potency: Time (atma-sakty-upabrmhitàm = Sri-bhagavatah saktih 
kàla-rüpà tayà samvardhitam). Hence it is distinguished from others 
and makes one aware that Time too is dedicated to serving the Lord 
in that matter. 
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Or: Although it was enhanced by His capable power (dtma-sakty- 
upabrmhitàm = sva-samarthyena upabrmhitàm api), He did a praise 
with affection (püjayüficakre = pritya aslaghata),” or He thought 
good (püjayáficakre = sàdhu amanyata), because: sarva-bhüta- 
mudavaham, “the beauty conveys joy to all living beings," that is, 
it makes them continuously joyful. In the reading sukhavaham, the 
sense is the same. 

Or, suspecting the discomfort of swans, goats, etc., in monsoon, 
to repudiate that he says: atma-sakty-upabrmhitam, “the beauty was 
increased by His own special capable power” (= sva-samarthya- 
visesena upabrmhitam), consequently they too had happiness. The 
rest, such as those amusements and the like, is mentioned by Sri 
Parà$ara: 


unmatta-sikhi-sarange tasmin kale maha-vane 
krsna-ramau muda yuktau gopálais ceratuh saha || 
kvacid gobhih samam ramyam geya-nrtya-ratav ubhau | 
ceratuh kvacid atyartham Ssita-vrksa-talasrayau || 
kvacit kadamba-srak-citrau mayura-srag-alankrtau | 


vicitrau kvacid asatam vividhair giri-dhatubhih || 
parna-sayyásu suptau ca kvacin nidrantaraisinau | 
kvacid garjati jimüte haha-kara-ravaisinau || 


* At that time, Krsna and Rama, filled with joy, wandered with the 
cow herders in the vast woodland enlivened by maddened peacocks 
and bees. Sometimes the two boys, who liked pleasant singing and 
euphonic tones, would wander with the cows. And occasionally, 
after walking extensively, they would take rest in the shade at the 
base of trees. Sometimes, adorned with series of peacock feathers, 
they were especially colorful with garlands of kadamba flowers. On 
occasion they shone by smearing themselves with various mineral 
pigments. Once in a while, desiring more sleep, they rested on beds 
of leaves. When a cloud was rumbling, sometimes they became 
emotional by making the sound ha ha." (Visnu Purana 5.6.44-47) 


Jiva Gosvami— This is one unit of two verses. They were chewing 
because of ruminating. There is a syntactical connection with viksya 
(seeing) in verse 31. 
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10.20.31 

In addition to that, it is increased by His potency, named Hladini, 
which brings about a suitability for His pastimes, therefore He 
thought good (püjayáficakre = sadhu amanyata). And the rest, such 
as the amusements and the like at that time, is mentioned by Sri 
Parāśara: unmatta... (see above). 


Baladeva Vidyabhusana—“He ate—bubhuje is carried forward 
from the previous verse—while looking—pasyan is to be added 
here—at them," which were chewing because of ruminating. 


Vira-Raghava— "Seeing the bulls and other animals after sitting 
in a place abounding in green grass, the Lord highly esteemed that 
beauty of the rainy season (püjayáricakre = tam bahv amanyata), 
which was increased (upabrmhitam = pravardhitàm) by His own 
potency, of the nature of sarikalpa (own will)." 


10.20.32 


evam nivasatos tasmin rama-kesavayor vraje | 
Sarat samabhavad vyabhra svacchambv-aparusanila || 


evam—in this way; nivasatoh tasmin rama-kesavayoh vraje—while 
Rama and Ke$ava were dwelling there in Vraja; sarad—autumn 
(A$vina, Karttika); samabhavat—fully came about; vy-abhra— 
which is devoid of cloud; svaccha-ambu—in which the water is clear; 
aparusa-anila—and in which the wind is not harsh. 


rama-kesavayoh tasmin vraje evam nivasatoh sarat samabhavat. (sa 
sarad) vyabhrà svacchambv-aparusanila (ca abhavat). 


While Rama and Kesava were dwelling there in Vraja in this fashion, 
autumn fully came about. At that time there was no cloud, the water 
was clear, and the wind was not harsh. 


Sridhara Svami—He describes the fall season in eight verses. “In 
autumn, the clouds are gone (vyabhra = vigatany abhrani yasyah sa), 
the water is clear and the breeze is gentle” (svacchambv-aparusanila 
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= svacchany ambüni yasyam sa, aparusah santah anilah yasyam sa 
ca sá ca). 


Sanatana Gosvami— ^ While the two of Them were continuously, i.e. 
with great attachment, dwelling (nivasatoh = nitaram paramasaktya 
vasatoh) there in Vraja in this way, i.e. in the manner of the special 
amusement of the rainy season that was told..." In that regard the 
reason for the excellence of the special beauty of autumn is stated, 
therefore autumn fully came about (samabhavat = samyag abhavat). 


Jiva Gosvami—(The commentary is the same.) 


10.20.33 
Sarada nirajotpattyà niràni prakrtim yayuh | 
bhrastanam iva cetamsi punar yoga-nisevayaà || 


sarada—because of autumn; niraja-utpattya—by the origination of 
lotuses (nira-ja, “born from water”) (or because of which there is 
an origination of dispassion: ni-raja); nirani—the waters; prakrtim— 
the nature; yayuh—attained; bhrastanam—of those who have fallen; 
iva—like; cetamsi—the minds (or the hearts); punah—again; yoga- 
nisevaya—by the practice of linking with God. 


nirajotpattya sarada — (hetuna)  niràni, (asat-sangena — yoga-) 
bhrastanam cetamsi iva (nirajotpattya) punar yoga-nisevayà (punar 
nija-svabhavam yanti), prakrtim yayuh. 


The bodies of water regained their true nature because of autumn, 
during which there is a rise of lotuses (nira-ja), like the hearts of 
those who have fallen regain their nature by returning to the practice 
of Yoga, because of which there is an origination of dispassion (ni- 
raja). 


Sridhara Svami—Nirajotpattyà means either nirajànàm utpattih 
yaya tayà sarada krtva (because of autumn, due to which there is 
an origination of lotuses) or nirajanam utpattya (by an origination 
of lotuses). 
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Visvanatha Cakravarti—Nirajotpattyà means nirajanam utpattih 
yasyam taya saradá hetunà (because of autumn, in which there is 
an origination of lotuses). There is a similarity of autumn with the 
practice of bhakti-yoga (yoga-nisevaya = bhakti-yoga-nisevaya) and 
a similarity of a lotus with causing a glimpse of the Lord. The simile 
is acceptable. 


Sanatana Gosvami—lIt is just like the minds of those who had 
stumbled from yoga due to some obstacle—meaning their minds 
had become impure—regain purity (cetamsi iva = cetamsi yathà 
punah suddhatam yanti). 


Jiva Gosvami—In the next clause of Sridhara Svāmī, the meaning 
should be: nirajotpattyà saha (with an origination of lotuses). 


Baladeva Vidyabhusana— Prakrtim denotes svacchatam (clearness). 


Vijayadhvaja Tirtha—"By the origination of lotuses, the waters 
attain clearness (prakrtim = svacchatam) like the minds of those 
who are fallen from yoga (bhrastanam = yoga-bhrastanam) regain 
clearness by the practice of yoga (yoga-nisevaya = yogabhydsena).” 


Vallabhacarya—By the blooming of the lotus of the heart, the heart 
transcends the gunas.?? 


Siddhanta-pradipa—The water attains its own pure nature 
(prakrtim = sva-nirmalam svabhavam) like the minds of those whose 
minds are impure due to bad association do. 


Anvitartha-prakasika—The water attained its nature: transparency 
and sweetness. 


ANNOTATION 
The word niraja (lotus; devoid of rajo-guna) is paronomastic 


262 In Vedic culture, and specifically in poetry, the mind and the heart 
are considered as one, and so such words are synonymous: cittam tu ceto 
hrdayam svantam hrn manasam manah, “The words cittam, cetas, hrdayam, 
svantam, hrd, manasam, and manas [are synonymous]” (Amara-kosa 
1.4.31). 


506 Symphony of Commentaries 


because word raja means exactly the same as rajas. Medini-kosa 
states: rajo rendu parāge sydd artave ca gunantare, “Raja means renu 
(dust), paraga (pollen), artava (menses, ‘related to the season’), and 
gundntaram (another guna, i.e. the mode of action/ passion) ” (ja- 
dvikam 13). This is confirmed in the commentaries on the sütra: 
bhü-rafijibhyam kit (Unàdi-sütra 2.216) and in the dictionaries, such 
as Medini-kosa: rajas klibam gunantare, artave ca pardge ca renu- 
matre ca drsyate (sa-trikam 31). The word rajas is made from the 
verbal root rafij rage (to color; to love). Before the letter r, the prefix 
nir loses its r and the previous vowel becomes long: ro re lopyah, 
pürvas ca trivikramah (HNV 86). For instance, Sabda-kalpa-druma 
states: nir nasti rajo dhülih kusuma-paragadir và yatra, “Niraja 
means ‘that in which there is no dust’ or ‘that in which there is no 
flower pollen', and so on." The meaning of niraja as dispassion is 
confirmed in Monier-Williams. 


10.20.34 


vyomno 'bbhram bhüta-sabalyam bhuvah pankam apam malam | 
saraj jaharasraminam krsne bhaktir yatha$ubham || 


vyomnah—of the sky; ap-bhram—the clouds (“which sustain 
water"); bhüta—of beings; sabalyam—the mixture (the crowded 
condition); bhuvah—of the earth; pankam—the mud; apam—of 
water; malam—the impurity; sarad—autumn; jahàra—took away; 
asraminam—of those who are in one of the four stages of Vedic life; 
krsne—on the topic of Krsna; bhaktih—devotional service; yatha— 
just as; asubham—the inauspiciousness. 


yatha krsne bhaktih asraminam asubham (harati, tatha) sarad 
vyomnah abbhram (ca) bhüta-sabalyam (ca) bhuvah pankam (ca) 
apam malam (ca) jahara. 


Autumn dispelled the clouds of the sky, the crowded condition of 
beings, the mud of the ground and the impurity of the bodies of 
water like devotional service to Krsna dispels the inauspiciousness 
of those who are in one of the four Vedic stages of life. 
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Sridhara Svàmi—A utumn took away the four impurities of the four 
beginning from vyoma (sky, beings, earth, and water): 

(1) Just as the ongoing bhakti for Krsna (krsne bhaktih = krsne jata 
bhaktih) dispels the unhappiness (asubham = asukham) of those in 
one of the four as$ramas—for example bhakti takes away the trouble 
of a Brahmacari such as fetching water for the guru, because a guru 
does not use a Brahmacari full of bhakti for that purpose, insofar as 
that would be unfitting for that successful Brahmacari—, similarly 
autumn dispelled the clouds of the sky; 

(2) Just as bhakti takes away the householders' tumult of associating 
with children and so forth, by bringing about within them a taste for 
dwelling in seclusion, similarly the autumn season took away the 
crowded condition (saábalyam = sankaryam) of beings; they reside 
crowdedly, due to fear of rain in the rainy season; 

(3) Just as bhakti takes away the recluse's trouble such as having dirt 
on oneself, so autumn took away the mud of the earth; and 

(4) Just as bhakti to Sri Krsna dispels the renunciants’ contamination 
of lust and other material subconscious impressions, so autumn took 
away the impurity of water. 


Visvanatha Cakravarti—Autumn took away the four impurities of 
the four beginning from vyoma: 

(1) Just as bhakti that appeared due to sat-sariga removes 
inauspiciousness (asubham = amangalam), the work that has to be 
carried out in one of the four asramas—only because those who 
have bhakti have no adhikàra (qualification, right) for varnasrama 
dharma, inasmuch as they are not doing those various things—and 
just as bhakti takes away the trouble of Brahmacaris who are grazing 
cows, which is obtained as the menial service of a karmi guru, so 
autumn dispelled the clouds of the sky (vyomno ’bbhram), which 
are a covering; the reading is also 'bhram?9*; 

(2) As bhakti takes away a parent's trouble of minglement in family 
life at home and so on, which is obtained as a result of the rules of 
sraddha, etc., so the fall season took away the crowded condition, i.e. 
the friction (sabalyam = sammardam), of beings who were dwelling 


263 Visvanatha Cakravarti ignores Sridhara Svami’s reading: vyomno 
*bdam, which is selected by Baladeva Vidyabhüsana. 
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in one place out of fear of rain in the rainy season, since at the very 
outset of autumn they go to mutually different places; 

(3) As bhakti takes away an anchorite's trouble of having dirt on 
himself, so autumn took away the mud of the earth; and 

(4) As bhakti dispels the renunciants' contamination that is the form 
of the trouble of contemplating on the oneness of Brahman and jiva, 
from the statement in Gita: kleso 'dhikataras tesam avyaktasakta- 
cetasam, “There is greater hardship for those whose minds are fond 
of the Unmanifest" (Bhagavad-gità 12.5), so autumn dispelled the 
impurity of water. Overall, the analogy is agreeable. 


Sanatana Gosvami—Krsne denotes sarva-duhkha-hare bhagavati 
(the Lord, who takes away all unhappiness). The rest was explained 
by Sridhara Svàmi. There is another rendering: As exclusive 
devotional service that is taking place toward Krsna (krsne bhaktih — 
krsne jata bhaktih eka) dispels the inauspiciousness of Brahmacaris 
and of all others in an àsrama (Vedic stage of life)—meaning it 
takes away the unhappiness of performing those various things, by 
removing the trouble of carrying out those actions, by relinquishing 
them, due to the authoritative statement: tavat karmdani kurvita, 
“One should do the actions [pertaining to varnasrama dharma so 
long as faith in hearing, etc., topics about Me does not arise and so 
long as one is not disgusted by those actions]" (Bhagavatam 11.20.9); 
and this has already been elaborated upon in ekanti-laksana (the 
characteristics of fully focused devotees) in Sri Bhagavad-bhakti- 
vilasa (Hari-bhakti-vilàsa 10.59-82)—similarly even just one autumn 
season (sarad = eka api Sarad) brought about the purity of the four 
beginning from vyoma. 


Jiva Gosvami—(The commentary is just about the same:)... similarly 
autumn, even just one (sarad = sarad eka api), dispelled the clouds 
(abbhram) and so on, which consist of a bad state of things (kasta- 
maya), insofar as they cover the sky, and so forth. 

Thus there is a similarity only in terms of consisting of trouble 
(kasta-maya), because of a culmination only in the generality of 
carrying out this and that as a succession of figurative usage even 
in an explanation of similarity, somehow, between two modifiers of 
those ones in the manner of the sequence—because, given that lust 
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and other bad subconscious impressions are not in the scope of the 
way of life in the asramas, such as service to a guru, the purport is 
that one should carry out yama, niyama and so on to dispel lust and 
so on. What is the use of saying much? Even the renunciants' being 
attached to the Unmanifest is troublesome in itself, as confirmed in 
Sri Bhagavad-gità: kleso 'dhikataras tesàm avyaktdsakta-cetasam... 
(see above). 

The rest was explained by the venerable one. In his commentary, 
"the trouble such as fetching water for the guru" means *the 
unhappiness of bringing the water pot for the guru," and “the 
contamination of subconscious impressions such as lust" signifies 
"the unhappiness which is those subconscious impressions." 
Likewise, even sànkaryam (tumult, minglement) denotes “the 
unhappiness engendered by that." However, bhakti does not take 
away the fact of being in an asrama, and so a falldown is not meant. 


Baladeva Vidyabhüsana— Autumn dispelled impurities, the form of 
clouds and so forth, ofthe four beginning from vyorna like devotional 
service to Krsna which is engendered from the eminent association 
of sadhus takes away the inauspiciousness—i.e. the impurity that 
is trouble (asubham = kasta-rüpam malam)—pertaining to those 
asramas. 

Autumn took away the minglement (sabalyam), caused by the 
rains, of beings like bhakti takes away minglement (sankaryam), 
such as wasting time with the wife, for the sake of removing a 
householder's three debts. Autumn took away the mud of the ground 
like bhakti takes away the difficulty of the imperfections of nails and 
hair of one who stays in a forest. Autumn dispelled the impurity of 
water like bhakti dispels a renunciant's lust and other subconscious 
impressions. When bhakti takes place, there is an abandonment of 
asrama dharma because it destroys all anarthas and is itself the form 
of the prize. 


10.20.35 


sarvasvam jaladà hitva virejuh subhra-varcasah | 
yathà tyaktaisanah santa munayo mukta-kilbisah || 


sarva-svam—their all in all (or all possessions and wealth); jala- 
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dah—the clouds; hitva—having given up; virejuh—were resplendent; 
subhra—bright; varcasah—they whose effulgence; yatha—like; 
tyakta-esanah—they whose desires to get [...] are given up; santah— 
peaceful; munayah—sages; mukta-kilbisah—they whose sinful 
reactions are freed. 


yathà munayah (sarvasvam hitva) tyaktaisanah mukta-kilbisah 
santah (santah virajanti, tatha) jaladah sarvasvam hitvā subhra- 
varcasah (santah) virejuh. 


Having given up their all in all (sarvasva), the clouds, which had 
become bright, were especially resplendent, like sages, having 
rejected desires by giving up all their possessions (sarvasva), become 
freed from sinful reactions, attain peace, and shine in a special way. 


Sridhara Svàmi— Tyaktaisanah means: tyaktah — putra-vitta- 
lokaisanah yaih te (they by whom desires to get sons and wealth are 
relinquished). 


Visvanatha Cakravarti—Tyaktaisanah means: tyaktah putra-vitta- 
lokaisanah yaih te (they by whom desires to get sons, wealth, and 
heaven are given up). This simile is acceptable. 


Sanatana Gosvami— Kilbisam (sin, offense) is an action which is 
the cause of samsara (transmigration; material life). On account of 
abandoning that, they are tyaktaisanah. Because of that, they are 
santàh, meaning their minds are not agitated (= aksubhita-cittah). 


Jiva Gosvami—Just because of being tyaktaisanah, they are santah, 
“devoid of passion etc.” (= ragadi-rahitàh). Mukta-kilbisah means: 
muktam kilbisam bhakti-vighnatvena kilbisa-tulyam suskam jfianam 
yaih (they by whom dry jñāna, which is equivalent to sin in terms 
of being an obstacle to bhakti, is abandoned). In the other reading, 
mukta-kalmasah, the sense is the same. Thus there is a similarity 
with subhra-varcasah (clouds are bright). Consequently the sages 
shine in a special way (virdjanti is added to match virejuh) (virajanti 
= visesena rajanti) (rajanti = Sobhante), meaning they are more 
resplendent than before. 
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10.20.36 


girayo mumucus toyam kvacin na mumucuh sivam | 
yatha jnanamrtam kale jfianino dadate na vā || 


girayah—mountains; mumucuh—released; toyam—water; kvacit— 
sometimes; na mumucuh—did not release; sivam—auspicious 
(pure) (or bliss’); yatha—like; jnana-amrtam—the nectar of 
knowledge (or knowledge, which is nectar); kale—in time (at times); 
jfianinah—those who have knowledge; dadate—give; na va—and 
[do] not [give]. 


yathà jrianinah jfnamrtam (kasmimscid eva) kale (kasmaicid 
adhikarine) dadate, na va (dadate, tatha) girayah sivam toyam kvacid 
mumucuh, (kvacit ca) na (mumucuh). 


The mountains sometimes released bliss (Siva), the water, and 
occasionally did not, like jíianis sometimes give transcendental 
knowledge (jfíana), the nectar, and occasionally do not. 


Sridhara Svami—The gist of the verse is this: Jfiünis do not 
disseminate the nectar of knowledge everywhere, like Vedic 
teachers do not impart knowledge of rites everywhere, rather they 
give on occasion, out of mercy. Likewise the mountains sometimes 
released the pure (sivam = nirmalam) water and sometimes did not, 
that is, they did not continue what they did in the rainy season. 


Sanatana Gosvami—The stanza was already explained by Sridhara 
Svāmī. Alternatively: “Sometimes (kvacit = kadácit) the mountains 
released pure (sivam = nirmalam) water, and sometimes they did not 
release pure water—but released dirty water, given that they kept 
the remainder which was just a little, by the absence of rain—just 
like sometimes, that is, during an upsurge of either their prema or 
a devotee's prema, those who know the truth about bhakti give the 
topmost knowledge (jianamrtam = uttama-jfianam), which involves 


264 sivo mokse mahddeve (Medini-kosa); sivam tu mokse kseme sukhe 
jale (Hema-kosa 2.541). 
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the glory of bhakti and at other times give meager knowledge about 
the soul. 


Jiva Gosvàmi— The stanza was explained by Sridhara Svāmī. In 
his commentary, the reason for the mercy is that the recipient is 
a qualified person who has good qualities. On the side of the 
mountains: they release water only on a series of ditches such as 
Ganga and Yamuna, but not on a series of meager ditches. Such is 
the sense of kvacit. In both clauses the focus is the recipient of the 
giving, not the giver. 


Visvanatha Cakravarti—J//iànis, such as Narada, Bharata, and 
Prahlada,” sometimes give the nectar of knowledge—that is, 
instructions about the nature of the Lord (jfianamrtam = bhagavat- 
tattvopadesam)—to hunters, to Rahügana, and to boys of demons, 
etc., and sometimes do not give. This simile is acceptable only 
because of the desire to become successful. 

This is the very nature of those mountains too. Because this 
is inconceivable, no logical reasoning can be connected here. The 
matter should be understood as follows: When the reason is that a 
recipient has good qualities, those jfdnis’ being tulya-darsin (they 
see everyone equally), which is the fact that their mercy has no 
upadhi (material characteristic), might be compromised. 


Baladeva Vidyabhüsana—Acaryas teach the knowledge of Brahman 
to a qualified person, but not anywhere. Similarly, mountains 
sometimes release sivam jalam and sometimes do not. In this 
fashion, the sūtra maker says: anaviskurvann anvaydat, “not revealing 
it, because of the course of thought [in scriptural texts]" (Vedanta- 
sütra 3.4.50). However, they impart knowledge of rites everywhere, 
like the rain in monsoon. The simile is acceptable. 


Anvitartha-prakasika—Jfinamrtam means moksa-sadhanam 
(the means to achieve liberation), that is, tattva-jnanam (spiritual 
knowledge). 


265 This usage of the word j/iani, as referring to a scholarly devotee, is 
seen in the text: tesam jfiáni nitya-yukta eka-bhaktir visisyate (Bhagavad- 
gità 7.17). 
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ANNOTATION 
Thus, the words Siva and jñāna are synonymous: jfíana is sivam (bliss; 
liberation) in the sense that jridna is the cause of siva. Therefore 
the verse constitutes a simile which is only based on paronomastic 
predicates: “They, who give Siva, are like they who give jfiana." 

Or the simile involves a double pun: “The mountains released 
water in an auspicious way (sivam = sivam yathà syat tatha) like 
sages give the nectar (amrta, or water) of knowledge in such a way 
that liberation can occur (sivam = sivam yathà syat tatha).” 


10.20.37 
naivavidan ksiyamanam jalam gadha-jale carah | 
yathayur anv-aham ksayyam nara midhah kutumbinah || 


na eva—never; avidan—knew; ksiyamanam—diminishing; jalam— 
the water; gadha-jale—in shallow water; carah—those that move; 
yatha—like; ayuh—the life span; anu-aham—daily; ksayyam—must 
be diminishing; narah—men; mudhah—stupid; kutumbinah— 
householders (“those who have a household”). 


yatha narah miidhah kutumbinah (svesam) āyuh anv-aham 
ksayyam (na vidanti, tatha) gadha-jale carah (minadayah) anv-aham 
ksiyamànam jalam na eva avidan. 


The fish moving in shallow water never understood that the water 
was decreasing daily, much like foolish householders do not perceive 
a daily diminution of their life span. 


Sridhara Svami—[Gadha-jale-carüh means:] gàdhe ksudre jale 
caranti iti tatha te minddayah, "the fish, etc., which move in shallow 
water."?66 


Visvanatha Cakravarti—(The commentary is the same.) This simile 
is rejectable. 


266  Parasara says this variety of fish is called saphari (Visnu Purana 
5.10.2). 
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Sanatana Gosvami— Tiny ones are to be perceived, only by the 
mention of being gàádha-jala-cara (creatures that move in shallow 
water), therefore they did not understand (naivavidan = na 
jfatavantah) that the water, similar to a life span, was decreasing. 
Miudhah (foolish) means “undiscerning: greatly attached to wife, 
son, etc." (= avivekinah stri-putrady-dsaktah); by this sequence, 
there is a similarity with being tiny and with being one that moves 
in shallow waters. 

A family man is foolish (midhah) because, even after inferring 
the death of his father, for instance, he does not understand that one 
day his turn will come. The fish cannot be expected to have such a 
realization, ergo the householders are called foolish. 

Or the fish too are foolish, in the sense that, by treading the 
shallow waters, they should realize that the water level is going 
down; still, they never understood (naivavidan), because: midhah, 
fish are stupid (= nirbuddhayah). The term anv-aham (daily) can 
also be connected to the fish clause. 


Jiva Gosvami—By the state of being one that moves in shallow 
water, the qualification to understand a diminution of water is 
said, still they never understood (naivavidan). And in the example, 
because of seeing the death of family members, etc., due to being a 
householder, the understanding of a diminution of the life span is 
possible, obviously ?9? 


Baladeva Vidyabhusana— The fish, etc., that were moving (carah 
= carantah) in shallow waters (gadha-jale = svalpambuni) never 
understood (naivavidan), like rich people dedicated to caring for 
their family... 


Vijayadhvaja Tirtha—K sayyam means kstyamànam (decreasing). 
Vira-Raghava—Gaddha-jale-carah signifies alpa-jala-carinah (they 


267 For this reason Para$ara takes the analogy in the opposite way: 
sanakaih sanakais tiram tatyajus ca jalasayah, mamatvam ksetra-putradi- 
rüdham uccair yatha budhah, “The rivers and lakes gradually retired from 
their banks like intelligent men who gave up deeply rooted selfishness 
connected with wife and child" (Visnu Puràna 5.10.8). 
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habitually move in shallow water). Naivàvidan signifies: na eva 
jfatavantah. 


Anvitartha-prakasika—Naivavidan signifies: na eva jndtavantah 
(they never understood). The verbal root is vid/l] labhe (6U) (to 
obtain, get), in the aorist tense. The sense of the verb is jfiana 
(knowledge) because of the appropriateness. Or, the omission of 
the affix /j/us after vid jfíane (2P) (to know) in the simple past tense 
is poetic license.” 


ANNOTATION 

In all the editions of Bhagavatam except Vallabhacarya’s, there is 
no space between gadha-jale and carah. Forming the word gadha- 
jale-carah is grammatically incorrect because the locative case in 
the middle of a compound is not deleted only if it is a body part: 
visnujanad-ramantat purva-padat svangad amürdha-mastakat ner 
mahahara-nisedho ’kame, “When a word other than kama follows, 
the deletion of the locative case ending is prohibited after the 
previous word in a compound, except mürdhan or mastaka, that 
ends either in a consonant or in the vowel a and that refers to 
one’s body part" (HNV 999; amürdha-mastakàt svangad akame, 
Astadhyayi 6.3.12). Both Sanatana Gosvami and Jiva Gosvami write 
the nominal base gadha-jala-cara. The same kind of compound is 
seen in the next verse. 


10.20.38 


gadha-vàri-caras tapam avindan charad-arka-jam | 
yathà daridrah krpanah kutumby avijitendriyah |l 


gadha-vari-carah—those that move in shallow water; tapam—heat 
(or affliction); avindan—got; sarat-arka-jam—engendered by the 
autumn sun; yatha—like; daridrah—poor; krpanah—miserable; 
kutumbi—a family man; avijita-indriyah—whose senses are 
uncontrolled in a particular way. 


268 Ifthe verbal root is deemed to be vid jfiane, then avidan should read 
aviduh. The termination us (Panini calls it /j/us) replaces an by the rule: si- 
nàràyana-vettibhyo ’na us (HNV 336; sij-abhyasta-vidibhyas ca, Astadhyayi 
3.4.109). 


516 Symphony of Commentaries 


yathà daridrah krpanah kutumbi (ca janah) avijitendriyah (samsara- 
tapam vindati, tatha) gadha-vari-carah (minadayah) sarad-arka-jam 
tapam avindan. 


The fish moving in shallow water got heat (tapa) engendered by the 
autumnal sun, like a poor miserable householder whose senses are 
uncontrolled gets affliction (zapa). 


Sridhara Svàmi—A vindan means lebhire (they obtained). 


Sanatana Gosvami—It is not that the fish were happy because 
they had no fear due to ignorance about the diminution of water, 
rather they had great difficulty; he talks about it here. The repeated 
mention of fish is for the sake of adding meat to the fact that they 
got affliction and to make one aware that those which habitually 
move in deep water are not like that. In reference to Sarad-arka 
(autumnal sun): the severity of the heat is pointed out. 

Daridrah means nirdhanah (poor). In addition: krpanah 
(miserable), that is, dhanarthodyama-klistah (troubled by efforts 
for wealth). On top of that, kutumbi (a family man): the sense is 
*one who needs lots of money to support the wife, the kids, and so 
forth’. Over and above that, avijitendriyah, which signifies sobha- 
parah (one who strives for resplendence). Consequently he gets 
tàpa, various kinds of unhappiness. 


Jiva Gosvami—(Differences are underlined.) It is not that the fish 
were happy because they had no fear due to ignorance about the 
diminution of water, rather they had great difficulty; he talks about 
it here. With sarad-arka (autumnal sun), the severity of the heat is 
pointed out. 

Daridrah means nirdhanah (poor). In addition: krpanah 
(miserable), that is, dhanárthodyama-klistah (troubled by efforts for 
wealth). On top of that, kutumbi (a family man): the sense is ‘one 
who needs lots of money to support the wife, the kids, and so forth’. 
Over and above that, avijitendriyah, which signifies lobhadi-parah 
(intent on being greedy etc.): he gets various kinds of tapa. 
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Visvanatha Cakravarti— Concerning yathà daridrah (just as a poor 
person): Rich householders are to be understood in the previous 
verse. Or, Suka describes the affliction of the same ones. 


Baladeva Vidyabhusana—Krpanah means dinah (miserable). The 
idea is the poverty of one whose senses are controlled is an ornament. 


Anvitartha-prakasika— ... like a family man who was rich and then 
poor gets the affliction of material life. 


10.20.39 
sanaih $anair jahuh pankam sthalany amam ca virudhah | 
yathaham-mamatam dhirah $ariradisv anatmasu || 


Sanaih Sanaih—ever so gradually; jahuh—gave up; pankam—mud; 
sthalani—tracts of land; amam—immature (immaturity); ca— 
and; virudhah—plants; yatha—like; aham-mamatam—lI-ness and 
possessiveness; dhirah—intelligent persons; sarira-àdisu—toward 
the body and other things; anátmasu—which are not the self. 


yathà dhirah (janah sanaih sanaih) anátmasu śarīrādişu aham- 
mamatam (jahati, tatha) virudhah āmamı sanaih sanaih jahuh, (tatha) 
ca sthalani pankam (sanaih sanaih jahuh). 


Plants gradually gave up their immature state and tracts of land 
their muddy condition, like intelligent persons give up identifying 
with the body other such things that are not the self. 


Sridhara Svami—They abandoned mud, which is like possessiveness, 
and immaturity (amam = amatam = apakvatam), which is like I-ness. 


Sanatana Gosvami—The tracts of land and the plants gave up 
mud and immaturity (àmam = amatam) respectively. The word adi 
(etc.) (in Sariradisu) refers to: mamatda-visayah putradayah (sons 
and other such objects of possessiveness). Anátmasu means atma- 
vyatiriktesu (radically different from the soul): this is the reason 
for the relinquishment, because: dhirah, i.e. vivekinah (discerning 
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persons). In that regard there is a similarity with mud because an 
object of possessiveness is outward, and with immaturity because 
the object of I-ness is inward. 


Jiva Gosvami—(The commentary is the same as the last sentence 
above.) 


Visvanatha Cakravarti—In andtmasu (not the self), the term 
atma (self) refers to three things: jivatma (soul) that is favorable 
to bhakti, Paramatmà, and Krsna. The gist is: By pondering with 
effort, intelligent persons give up egoism and possessiveness (aham- 
mamatam = ahamta-mamate) in regard to the body and other such 
things that are completely different from the self. The simile is 
acceptable. 


Baladeva Vidyabhüsana— Tracts of land gradually gave up mud 
and plants gave up immaturity (amam = apakvatam) like Hari's 
devotees give up identification with the body and possessiveness for 
the house, etc. 


10.20.40 
niscalambur abhüt tüsnim samudrah sarad-agame | 
atmany uparate samyan munir vyuparatagamah || 


niscala-ambuh—one whose water is motionless; abhüt—became; 
tüsnim—silent; samudrah—the ocean; $arad-aàgame—upon the 
arrival of autumn; átmani uparate—when the mind has stopped; 
samyak—completely; munih—a sage; vyuparata-agamah—one by 
whom [the recitation of] the Vedas was stopped. 


(yatha) àtmani samyag uparate (sati) munih (niscalah san) 
vyuparatagamah (tiisnim ca bhavati, tatha) sarad-agame (sati) 
samudrah niscalambuh tüsnim (ca) abhiit. 


Baladeva Vidyabhüsana— 
(yatha) àtmani uparate munih tüsnim (san) vyuparatagamah 
(bhavati, tadvat) $arad-àgame samudrah niscalambuh abhit. 
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Upon the arrival of autumn, the inner sea became motionless and 
quiet. When his mind is completely still, a sage desists from reciting 
Vedic texts and becomes silent. 


Sridhara Svami—When his átman (mind) has given up activity 
(uparate = tyakta-kriye), a sage resembles a motionless ocean. That 
ocean becomes quiet like him, by whom the sound of the Vedas was 
stopped (vyuparatagamah = nivrtta-veda-ghosah). 


Sanatana Gosvami—Samudrah (the inner sea) (lit. the ocean) is 
like the sindhu mentioned earlier (Brhad-vaisnava-tosani 10.20.14). 
"When the body, or the self (a@tmani = dehe svasmin và), has 
completely relinquished activity...” (samyag uparate =parityakta- 
kriye). The rest was explained by Sridhara Svami. Alternatively, 
“when the mind has desisted from material desires and so forth,” 
because: munih, i.e. dtmaramah. Therefore: vyuparatagamah, “he 
holds silence” (= grhita-maunah). 


Jiva Gosvami—Samudrah is like the sindhu mentioned before 
(Tosanis 10.20.14). “When the self (atmani = svasmin) has completely 
relinquished activity...” (The rest is the same.) 


Visvanatha Cakravarti—Motionless like a sage whose mind is still 
when the atman (mind) has given up activity (uparate = tyakta-kriye 
sati), the ‘ocean’, called Satovasa,” in Mathurà's western direction, 
became quiet like a sage by whom the sound of the Vedas was 
stopped (vyuparatagamah = nivrtta-veda-ghosah). The analogy is 
acceptable. 


Baladeva Vidyabhüsana— Upon the arrival of autumn, the ocean 
became motionless, like a sage, becoming silent when the mind 
is concentrated upon the Lord (atmany uparate = citte bhagavati 
samahite), stops reciting the Vedas (vyuparatagamah = nivrtta-veda- 
ghosah).” 


269 Sātoyāsa (Krsna-Sankara Sastri’s edition) 
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Vira-Raghava—“When autumn was happening ($arad-ágame = 
saradah pravrttau satyam), the ocean became motionless and quiet, 
like a sage—one whose habit is to have a splendid contemplation 
(munih = subhasraya-manana-silah)—whose intake of food, drink, 
etc, has ceased (vyuparatagamah = vyuparatah àgamah anna- 
pànàády-àgamah yasya sah) becomes motionless and silent when 
the body has begun to stop functioning (atmany uparate = sarire 
uparantum arabdhavati).” 

The suffix /k/ta in uparate is in the active voice, by the rule: 
adi-karmani ktah kartari ca, “When it denotes the beginning of an 
action, the suffix /k/ta is also used in the active voice” (Astadhyayi 
3.4.71). Here the teaching is that a sage should become like this.”” 


Vijayadhvaja Tirtha—“When the mind has ceased its functionality 
toward sense objects (Gtmany uparate = manasi uparata-visaya- 
vyapare)—or, when the mind takes delight in Hari, the overlord of 
all (uparate = upe sarvadhipe harau rate sati)*"—he stops hearing, 
etc., the scriptures (vyuparatagamah = nivrtta-sastra-sravanadikah).” 
The sense is the sage becomes situated in trance. 


10.20.41 


kedarebhyas tv apo 'grhnan karsakà drdha-setubhih | 
yatha pranaih sravaj jianam tan-nirodhena yoginah || 


kedarebhyah—from cultivated fields (or for the sake of the fields) 
(or for the sake of Siva?”); tu—only; apah—the water; agrhnan— 
kept; karsakah—agriculturists; drdha-setubhih—with firm dikes; 


270 The word muni is derived as follows. The verbal root is either man 
jfiáne (to think) or man[u] bodhane (to understand). First the suffix i/n/ 
is added after the verbal root, by Unddi-siitra 4.119 (sarva-dhatubhya in). 
Then the affix u/t/ replaces the a of mani by Unadi-sütra 4.124 (maner uc 
ca). 

271 Here the word u-pa literally means ‘the protector of Siva’. Visva- 
kosa states: u sambuddhau rusoktau sambhu-vaci tv anavyayam, “U is used 
in the senses of a vocative and an utterance of anger; however, it is not an 
indeclinable when it is expressive of Sambhu" (2.4). 

272  Kedára is a name of Siva: kedàro ’drau sive ksetre, “Kedara means 
mountain, Siva, and field" (Medini-kosa, ra-trikam 143). The plural is used 
in the sense of high regard. 
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yathà—as; pranaih—because of the senses; sravat—slipping 
(dissipating); jfíanam—trance; tat-nirodhena—by controlling them; 
yoginah—yogis. 


yatha yoginah pranaih (sva-svebhyah) sravat jianam tan-nirodhena 
(raksanti, tatha) karsakah kedàrebhyah (sravantih) apah drdha- 
setubhih agrhnan. 


With strong dikes, agriculturists kept water from cultivated fields, 
like by controlling the senses the yogis maintain trance that is 
dissipating because of them. 


Alternatively: With strong dikes, agriculturists kept water that was 
flowing through channels from the fields, like by withdrawing the 
senses the yogis maintain trance that is dissipating because of them, 
the channels from the material field. 


Optionally: With strong dikes, agriculturists kept water for the sake 
of the fields (kedara), as by controlling the breath the yogis maintain 
trance, dissipating because of the senses, for the sake of venerable 
Kedara. 


Sridhara Svami—With solid dikes, they kept the water from fields 
that abounded in connected dikes (kedarebhyah = baddhe setu-sali- 
ksetrebhyah), because there is no rain after that. Pranaih means 
indriyaih (because of the senses). Tan-nirodhena signifies indriya- 
pratyaharena (by withdrawing the senses from sense objects). 


Visvanatha Cakravarti—“With solid dikes, they kept (agrhnan = 
raraksuh) the water that was flowing (apah = sravantih apah) from 
the fields, like yogis maintain, by withdrawing the senses from sense 
objects (tan-nirodhena = tesam indriyanam pratyaharena), trance 
that is slipping because of the senses, i.e. because of the agitation of 
the senses (pranaih = indriyaih = indriya-ksobhaih).” The analogy 
is acceptable. 


Sanatana Gosvami—They kept (agrhnan = araksan) water that 
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was flowing (apah = sravantih apah) because of broken dikes from 
the fields, like yogis keep jiiana—either contemplation, meditation 
or trance—which is slipping from them (sravat = svebhyah sravat) 
through the senses, which are agitated and which are doorways 
(pranaih = indriyaih ksubhitaih dvara-bhitaih). 

Alternatively, kedarebhyah is in the dative case and signifies 
kedarartham (for the sake of the fields; for the sake of Kedara). The 
trance is dissipating because of material desire, greed, etc. 


Jiva Gosvami—(A dditions are underlined.) With strong dikes, they 
kept (agrhnan = araksan) water that was flowing (apah = sravantih 
apah) from fields because of broken dikes, like yogis keep, by 
pratyahara (sensory withdrawal), trance that is slipping from them 
(sravat = svebhyah sravat) through the senses, which are agitated and 
which are doorways (pranaih = indriyaih ksubhitaih dvàra-bhütaih). 


Krama-sandarbha—Regarding kedarebhyah sravantih (flowing 
from fields): Because of a mismatch of gender (apah is feminine, but 
jfianam is neuter), pranalibhih (through channels) is to be added 
here (to match pranaih). In point of sravat (dissipating): atmanah 
(from oneself) is to be added. 


Vira-Raghava—By controlling the breath (tan-nirodhena = prana- 
nirodhena),’” yogis make the range of the nature of the soul, sheer 
consciousness, the form of an attribute (jfianam = dharma-bhita- 
jfiánam), which is slipping through the doorways of the senses 
(pranaih = indriyaih = tad-dvara), meaning it becomes inclined to 
perceive sensory objects. 


10.20.42 
sarad-arkamsu-jams tapan bhütanaàm udupo harat | 
dehabhimana-jam bodho mukundo vraja-yositam || 


Sarat-arka—of the sun in autumn; amsu—the rays; jan—born of; 


273 In that sense, the underlying analogy with sravat (dissipating) is that 
when trance is reached, there is a cessation of the breath, but when one is 
distracted, breathing returns. 
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tapan—afflictions; bhitanam—of beings; udu-pah—the moon (“the 
master of stars"); aharat—took away; deha-abhimana-jam—born 
of a conceit about the body; bodhah—enlightenment; mukundah— 
Mukunda; vraja-yositam—of the women of Vraja. 


(yatha) bodhah dehabhimana-jam (tapam harati, yathà ca) mukundah 
vraja-yositam (sva-viraha-jam tapam aharat, tatha) udupah sarad- 
arkamsu-jan bhütanam tapan aharat. 


The moon dispelled the living beings’ afflictions born of the rays 
of the autumn sun. Enlightenment dispels the affliction born of the 
conceit of identifying with a material body. Mukunda relieved the 
women of Vraja of their affliction. 


[13 


Sridhara Svami—The sense is: . like enlightenment dispels 
affliction born of the conceit of identifying with a material body and 
like Mukunda dispelled the affliction of the women of Vraja." 


Visvanatha Cakravarti—(The commentary is the same.) The 
analogy is agreeable. 


Sanatana Gosvami—Mukunda is bodha, by the derivation: 
bodhayati, uddhavadina tattvam jňāpayati iti bodhah, “He enlightens, 
that is, through Uddhava and others He informs about the truth.” 
*... like Mukunda relieved the Vraja women of the affliction born 
of a conceit about the body.” With this, which was not explained by 
Sri Svamipada, repeated obeisances to those who understand the 
glory of the divine cowherd ladies, to his explanation, and to their 
emotions. The matter is to be inferred with many grand feelings in 
this way. 

The affliction born of a conceit about the body is dispelled by 
enlightenment. As regards the Mukunda clause: At night He dispels 
the affliction born of separation during the day. 

Alternatively: “... like Mukunda, the Lord, who gives a special 
happiness, who is bodha—by the derivation: bodhayati, sanketa- 
venu-naddadina kufijadi-sthitam ātmānam nija-rasa-visesodyamam 
và jnapayati iti bodhah, “He who, with signs, sounds of the flute, 
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etc., makes one perceive Him, situated in an arbor; or He makes one 
understand His endeavor for a special rasa”—, dispels, by playing the 
flute and by doing other enchanting acts, the affliction of the women 
of Vraja, that is, their deep sorrow of not obtaining Krsna. The 
affliction originates from a conceit toward bodies (dehabhimana- 
jam = dehesu abhimànàd jayamanam).” The conceit is the form of 
being another’s, being born in a noble family, and so forth. 


Jiva Gosvami— The verse is a /uptopama (elliptical simile).?^ The 
moon is distinguished in the matter of taking away that sort of 
affliction of those who lead a worldly life. Knowledge of the soul 
(bodhah = àtma-jfiánam) is distinguished in the matter of taking 
away that sort of affliction of those who have a spiritual life. Only 
Mukunda is distinguished in the matter of taking away that sort 
of affliction of the ladies of Vraja who love only Him, hence the 
eminence of those ladies is made to be perceived. 

Although it is not mentioned, because they are renowned and 
because of the intent to express their being indescribable, their 
affliction is to be understood in conformity with this text: ksanam 
yuga-satam iva yasam yena vinabhavat, “When they saw Govinda, 
the gopis, for whom one moment without Him was like a hundred 
Yugas, felt the topmost bliss” (Bhagavatam 10.19.16). Verse 45 will 
be spoken in that regard. 


Krama-sandarbha—By seeing Him at dusk and so on, He dispels 
their many afflictions of separation. 


274 In this verse, the word expressive of a comparison, such as yathà (just 
as) or iva (like), is missing. According to the poetical theorists, when there 
is more than one sentence and when only the word of comparison is missing, 
the text is not classed as a luptopama, but as either the prativastüpama 
ornament (sentences have an implied similarity) (i.e. if the attribute in one 
sentence is mirrored in the other) or as the drstànta ornament (example) 
(if all the aspects of one sentence are mirrored in the example). Here, 
however, the text fits neither of them perfectly, and so it can be classed as a 
luptopama. There is also an implied simile: The moon, enlightenment and 
Mukunda are alike. This is an additional aspect of similarity. Often, what 
amounts to a deficient drstànta ornament is classed as the prativastiipama 
ornament. 
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10.20.43 


kham asobhata nirmegham sarad-vimala-tarakam | 
sattva-yuktam yathda cittam Sabda-brahmartha-darsanam || 


kham—the sky; asobhata—was resplendent; nirmegham—without 
a cloud; sarad—in autumn (or because of autumn); vimala—are 
bright; tarakam—in which the stars; sattva-yuktam—endowed with 
reality (or with goodness); yatha—like; cittam—the consciousness 
(the mind); sabda-brahma—of the Vedas (“Brahman in the form of 
sound”); artha—the meanings; darsanam—which illustrates. 


yathà cittam sattva-yuktam sabda-brahmartha-darsanam (sobhate, 
tatha) kham nirmegham sarad-vimala-tarakam asobhata. 


The cloudless sky, in which the stars were bright because of autumn, 
was resplendent like a consciousness, endowed with transcendence, 
that illustrates the meanings of the Vedas. 


Sridhara Svami—“The sky, in which the stars were bright because 
of autumn (sarad-vimala-tarakam = s$aradà vimalah tarakah 
yasmin tat), was like a consciousness that illustrates the meanings, 
ascertained through Karma-mimamsa and Vedanta, of the Vedas 
(sabda-brahmartha-darsanam = $abda-brahmanah vedasya arthan 
purvottara-mimamsa-nirnitan darsayati iti tatha).” 


Sanatana Gosvami—In the place of a cloud, a coverer such as either 
rajas or tamas is to be understood, hence by the absence of that, 
the consciousness is endowed with sattva. The rest was explained by 
Sridhara Svàmi. 

There is another rendering. The moon is tāraka because it 
makes one cross (tàrayati): it makes people cross darkness; or, by 
inaugurating the games of Ràsa, more so than by its own rising, it 
rescues (tàrayati) everyone from material existence; or it rescues the 
gopis from the sorrow of separation. Thus sarad-vimala-tarakam 
means: saradaé vimalah suprasannah asau yasmin tat, “[the sky,] in 
which the moon is very bright because of autumn.” ‘Autumn?’ is said 
with the intent to express a natural increase of the illumination of that 
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in the fall. The consciousness has sattva, that is, sattva-guna, because 
of being imbued with an illumination, from the disappearance of 
rajas and tamas, which are equal to clouds. 

Sabda-brahmartha-darsanam signifies: “[consciousness,] in 
which there is a vision, as if it were direct, i.e. a full mental flash, of 
Sri Krsna, the goal of the Vedas, who is to be designated sometimes 
by a direct mode of meaning and sometimes by the mode of the 
purport, and who is similar to a bright moon.” (= sabda-brahmanah 
vedasya arthah kvacit saksad-vrttyà kvacit ca tatparya-vrttyà 
abhidheyah sri-krsnah vimala-candropamah tasya darsanam saksad 
iva parisphurtih yasmin tat). 


Jiva Gosvami—In the analogy, consciousness is represented by the 
sky. Being devoid of a cloud is being endowed with sattva, because, 
by that, of the negation of rajas and tamas, which are represented 
by clouds. 

Sabda-brahma has the place of autumn. The meanings of that 
are represented by the stars. And by the word star, the moon is 
included on account of being primary, due to being the lord of stars. 
That is said because of passages such as: naksatresah ksapakarah, 
"[The moon is called] naksatresa (the lord of constellations) and 
ksapa-kara (it makes the night)" (Amara-kosa 1.3.15). In that regard, 
bhagavat-tattva is represented by the moon, but other meanings 
relate to the others. 


Visvanatha Cakravarti—The consciousness is that in which there 
is knowledge of the meanings of sabda-brahma, i.e. of the Vedas 
(sabda-brahmartha-darsanam = vedasya arthanam darsanam 
jrianam?? yatra tat), such as nivrtta-karma-yoga (the method of 
linking through actions causing a cessation of mundane existence), 
jfiana-yoga, and bhakti-yoga. Further, what is the consciousness like? 


275 The gloss of darsanam as jfianam is an extrapolation of: drg jfiane 
jfiatari trisu, “In the three genders, drk is used in the senses of jfianam 
(knowledge) and jñātar (knower)” (Amara-kosa 3.3.217). Similarly, 
Medini-kosa states: darsanam nayana-svapna-buddhi-dharmopalabdhisu, 
“Darsanam is used in the senses of nayana (eye), svapna (dream, vision), 
buddhi (intelligence), dharma (attribute), and upalabdhi (realization)" (na- 
trikam 73). Baladeva Vidyabhüsana deleted the gloss as jfianam. 
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sattva-yuktam, “endowed with goodness” (= sadhutva-yuktam). 

In that regard there is a similarity of the sky with the 
consciousness; of being cloudless with being endowed with sattva; of 
autumn with sabda-brahma; of stars with nivrtta-karma-yoga, jriana- 
yoga, and tapo-yoga; and of the lord of stars (the moon), which is 
to be known through the word star, with bhakti-yoga. The simile is 
acceptable. 


Vijayadhvaja Tirtha—Sri Narayana is the primary and expressed 
meaning of sabda-brahma, which denotes: sabdatmakam brahma 
vedah, “The Veda (brahma = vedah), which is of the nature of 
sound.” 


Vira-Raghava—The meanings of the Veda, which consist of the 
nature of Paramatma and is the means of worshiping Him, have the 
place of the stars. 


Siddhanta-pradipa—“Endowed with sattva, a consciousness that 
shows (darsanam = darsayati iti tat) Sri Krsna, the goal of the 
Vedas...” 


10.20.44 
akhanda-mandalo vyomni rarajodu-ganaih Sasi | 
yathà yadu-patih krsno vrsni-cakravrto bhuvi || 


akhanda-mandalah—whose orb is unbroken (full); vyomni—in the 
sky; raraja—shone; udu-ganaih—with the multitude of stars; sasi— 
the moon (“which has [the mark of] a hare”); yatha—like; yadu- 
patih—the master of Yadus; krsnah—Krsna; vrsni-cakra—by a 
multitude of Vrsnis; avrtah—surrounded; bhuvi—on Earth. 


yatha krsnah yadu-patih vrsni-cakravrtah bhuvi (raraja, tatha) udu- 
ganaih (saha) sasi akhanda-mandalah vyomni rardja. 


Accompanied by the stars, the moon, whose orb was full, shone 
in the sky like the master of Yadus, Krsna, surrounded by Vrsnis, 
shone on Earth. 


528 Symphony of Commentaries 


Sanatana Gosvami—Akhanda-mandalah | signifies: akhandam 
sampürnam mandalam yasya, “[the moon,] whose orb is completely 
full." This is said either in consideration of purnima, by the absence 
of a covering of the orb by clouds, due to their going away, or with 
the intention to communicate that in Vrndavana is a continual rise 
of a completely full moon, and as a result there is a similarity with 
being the master of Yadus. The reason for that is the manifestation, 
by directly climbing on Sri Garuda, etc., either of complete fullness 
or of external aisvarya. 

Or, in accordance with a text in Sri Skanda Purana, cited earlier 
(Brhad-vaisnava-tosani 10.10.36), only the cowherds are to be 
understood by the words yadu and vrsni. 


Jiva Gosvami— The fullness of the moon is similar to the 
manifestation of Sri Krsna, the primeval Lord. The moon is not 
seen in the rainy season because although the moon shines it is 
covered by clouds. In autumn it is seen because of their absence. 
Not seeing the moon is similar to the time of the nonmanifestation 
of Sri Krsna, Yadu-pati. By the additional mention “yadu-patih,” 
His eternal connection with the Yadus is made to be understood. 
Here, the specific mention of the Vrsnis is done with regard to their 
primariness among the Yadus. 


Visvanatha Cakravarti—There is a similarity of being the completely 
full orb with being the primeval Lord; of being osadhisa (the moon, 
the lord of medicinal herbs) with being the master of Yadus; and 
of the multitude of stars, which can be seen, with the Vrsnis, which 
could be seen, such as Nanda, Upananda, Vasudeva, and Akrüra. 
The simile is acceptable for meditation. 


Vira-Raghava—The moon shone along with the multitude of stars 
(udu-ganaih = naksatra-samühaih saha) like Sri Krsna, surrounded 
by a multitude of Vrsnis (vrsni-cakravrtah = vrsninam samühena 
avrtah), shone on Earth. 


10.20.45 
aslisya sama-sitosnam prasüna-vana-marutam | 
janas tapam jahur gopyo na krsna-hrta-cetasah || 
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aslisya—after embracing; sama—evenly; sita-usmam—cool and 
warm; prasiina-vana—from a grove of flowers; marutam—the 
breeze; janah—people; tapam—heat; jahuh—gave up; gopyah—the 
gopis; na—not; krsna-hrta-cetasah—whose hearts were stolen by 
Krsna. 


(yatha) janah sama-sitosnam prastina-vana-marutam aslisya tapam 
jahuh, (tatha) gopyah krsna-hrta-cetasah (tam marutam  aslisya 
viraha-tapam) na (jahuh). 


Embracing the breeze, evenly cool and warm, from a grove of 
flowers, people overcame the heat (rapa). The gopis, whose hearts 
were stolen by Krsna, did not give up their own affliction (£apa). 


Sridhara Svami—The wind was neither too cool nor too warm 
(sama-sitosnam = anyundadhikah sitah ca usnah ca tam). But the 
gopis did not: Since their hearts were stolen by Krsna, their great 
affliction was difficult to bear. 

Or, the word na has the sense of upamd (comparison), and so 
the sense of krsna-hrta-cetasah is: cetasá krsnam àslisya yatha (like 
after embracing Krsna with the mind).?” 


Visvanatha Cakravarti—But the gopis did not give up their burning, 
because: krsna-hrta-cetasah, which denotes virahinyah (ladies 
experiencing separation). The gist is: On the contrary, embracing 


276 In Anvitartha-prakasika, Ganga Sahaya clarifies this interpretation 
as follows: cetasé krsnam aslisya gopya iva, “like the gopis gave up their 
affliction by embracing Krsna (or after embracing the breeze, which was 
akin to Krsna).” He shows this verse to substantiate the application of 
na in the sense of a comparison: fat-sadrsyam abhavas ca tad-anyatvam 
tad-alpata, aprasastyam virodhas ca nafi-arthàh sat prakirtitah, “The six 
well-known senses of na[fi] are: tat-sádr$ya (similarity to that), abhàva 
(nonexistence), tad-anyatva (being other than that), tad-alpatà (smallness 
of that), aprasastya (being lesser), and virodha (the opposite)." This verse 
is also quoted in the Amrta commentary on Hari-namamrta-vyakarana 
937. Na[fi] has one of these six meanings when na[fi] is in a compound. At 
the beginning of a compound, na changes to a, and so the form would be 
akrsna-hrta-cetasah. See Sarartha-darsini below. 
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that wind, they got affliction. 

Here, to avoid breaking the procedure (all the verses so far were 
analogies), some scholar adds the words krsnam iva: “Embracing 
the breeze as though they were embracing Krsna, the gopis did not 
give up their affliction." 

What were the gopis like? nakrsna-hrta-cetasah, which denotes: 
na krsna-hrtani, api tu hrtany eva cetamsi yasam tah, “they whose 
hearts were not stolen by Krsna? Rather they certainly were stolen.” 
The nondeletion of na is like: siras-calanena janaika-kirtir naika- 
yasah, “By decapitation, the foremost renown of a person is not 
the only fame.”?” The drift is: cetas-caurat tasmad balat sva-sva- 
ceta Gdatum iva tam aslisyanto "pi tas tan na prapuh, “Even while 
embracing it as if to take back their respective hearts by force after 
that theft of hearts, the ladies did not get that burning.” 


Sanatana Gosyami—“Embracing” signifies pritya  nirbharam 
anubhüya (intensely experiencing with affection). In sama-sitosnam, 
which means samam sitam ca usnam ca (evenly cool and warm), 
slowness is meant to be expressed by samam (evenly). In reference 
to sitam ca, an excessive warmth like summer heat, and, in reference 
to usnam ca, an excessive coolness that comes about at the end of 
fall are repudiated. Thus there is a nice coolness and, with respect to 
prasiina-vana-marutam, which denotes malaty-adi-prasüna-vanasya 
marutam (a breeze of a grove of flowers, such as jasmine), a nice 
aroma. Additionally, for the most part this pertains to the nature of 
autumn, as in the case of spring. 


277 The word naika (na eka) is a grammatical irregularity, and so is 
the word nati (na ati), otherwise na itself is never at the beginning of a 
compound. In the Tosanis 10.20.16, compounding with na/fi] was shown as 
obligatory: nabhyasyamanah was explained as anabhyasyamanah. However, 
Visvanatha Cakravarti’s global interpretation remains valid by considering 
that the words gopyo na krsna-hrta-cetasah can stand for: gopyo "nakrsna- 
hrta-cetasah: “The gopis, whose hearts were stolen by Krsna, gave up their 
affliction.” The acaryas gave a similar grammatical explanation regarding 
the word anasramau in verse 10.15.45. Here the idea is: Embracing the 
breeze is like regaining one's life airs: This is an echo of Radha-rasa-sudha- 
nidhi 2. Moreover, the ambiguity of a double translation of the verse is the 
substance of Padyavali 168: A mind experiencing separation can no longer 
distinguish between a cool breeze from the Malaya Hills and a fire. 


Chapter Twenty 531 


Though it was daytime, most people overcame the heat (tapa) 
born of the autumn sun, but the gopis did not give up their affliction 
(tapa), either born of separation or born of the nature of prema, since 
they, whose hearts were stolen by Krsna, got more burning from the 
uddipana (stimulus, lit., that which inflames) of a special emotion by 
that breeze, which engendered a particular remembrance of Him. 


Jiva Gosvami—Someone might say: “The gopi clause is a visesokti 
(an ornament of meaning where there is no effect in spite of a 
cause)." Sukadeva mentions that cause: krsna-hrta-cetasah. Their 
burning continued because of an uddipana, that breeze. The sense 
is: On the contrary, they got more affliction. The use of the verbal 
root hr (to take away, steal) in krsna-hrta-cetasah makes it clear. The 
tenor is: “After entering in the yogis’ minds, He is willing to produce 
an excellence, but after stealing the gopis' hearts He might cause a 
disaster." The subsequent condition of those ladies was made into 
an example in verse 42. This verse shows the previous condition. 


Anvitartha-prakasika—Alternatively, by kaku (modulation of the 
tone of voice): “The gopis did not give up their burning?" They 
certainly did. 


10.20.46 
gavo mrgah khagà naryah puspinyah saradabhavan | 
anviyamanah sva-vrsaih phalair isa-kriya iva || 


gavah—cows; mrgah—deer; khagah—birds; naryah—women; 
puspinyah—which have flowers (or desirous of sex) (or in 
menstruation); sarada—due to autumn; abhavan—became; 
anviyamanah—being followed; sva-vrsaih—by their males (“by 
their bulls”); phalaih—by [good] results (by fruits); isa-kriyah— 
actions for the Lord; iva—like. 


gavah mrgah khagah naryah sarada (nimittena) | sva-vrsaih 
anviyamanah, phalaih (anviyamanah) isa-kriyah iva (samasta- 


bhoga-garbhah bhavanti), puspinyah abhavan. 


Because of the fall season, cows, does, female birds, and women 
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which had flowers and were being followed by their mates were like 
spiritual deeds, which are followed by the fruits. 


Sridhara Svami—Being followed (anviyamanah = anugamyamandah) 
forcefully by their mates (sva-vrsaih = sva-patibhih), the females 
became pregnant (puspinyah = garbhinyah) like actions for 
worshiping the Lord (isa-kriyah = isvararadhanarthah kriyah), 
which are being followed by results by force, become pregnant with 
all types of enjoyment. 


Sanatana Gosvami—Mrgah and khagah are poetic license; the 
words should be mrgyah and khagyah. The rest was explained by 
Sridhara Svami. Or the sense is: puspam artavam tadvatyah sva-vrsair 
anviyamana babhüvuh, isvararaddhana-kriya yatha puspa-sadrsam 
antariyakam jfianadikam darsayantyah premadi-laksanaih phalair 
anugata bhavati, “Having menses;?? they were being followed by 
their mates, like actions for worshiping the Lord are followed by the 
fruit, prema, to show that j/iana-yoga and karma-yoga are external 
methods akin to mere flowers.” 


Jiva Gosvami—Mrgah and khagah are poetic license; they should 
be mrgyah and khagyah. The rest was explained by Sridhara Svami. 
Alternatively: puspam rtu-kari dhatu-visesas tadvatyah satyah sva- 
vrsaih | prasava-visesa-sampadaka-sva-sva-pumbhih | prarthanam 
vinàpy anviyamana babhüvuh, phalaih phala-visesa-sampadakair 
apürvakair apurvaih, “They, having a particular bodily substance 
that makes a period, were being followed, even without a request, 
by their respective males that effect a particular procreation, like 
actions for the Lord are followed by unprecedented results." 


Krama-sandarbha—The explanation is: punpinyah rtumatyah 
tah sva-vrsair avasyam anviyamana abhavan phalair i$a-kriyà iva, 
“Having menses, those females were necessarily being followed by 
their mates, like actions for the Lord by the fruits." 


278 The idea is they had menses on a regular basis, meaning they were 
fertile. The subtlety of the verse lies in a pun: puspinyah literally means 
"females that have flowers." 
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Visvanatha Cakravarti—Mrgah (deer) stands for mrgyah (female 
deer), and khagah (birds) for khagyah (female birds). They were 
being followed by their respective mates (sva-vrsaih — sva-sva- 
patibhih): though unwilling they were being followed for the sake 
of intercourse. 

ISa-kriyah means: — bhagavad-àrüdhana-laksanàh —— kriyah 
niskamah api, “actions, though devoid of material desire, 
characterized by worshiping the Lord." Phalaih signifies phalaih 
sukha-bhogadibhih (by fruits such as enjoying happiness, etc.). 


Baladeva Vidyabhisana—(The commentary is a paraphrase of 
Bhavartha-dipika. In addition:) The simile is acceptable. 


10.20.47 


udahrsyan varijani suryotthane kumud vind | 
rajna tu nirbhayà loka yathà dasyün vinà nrpa || 


udahrsyan—became delighted; vari-jani—lotuses (or water lilies, 
“born in water”); sürya-utthàne—when there was a rising of the 
sun; kumud viná—except the kumut flower (a white water lily); 
rajna—because of the king; tu—only; nirbhayah—fearless; lokah— 
people; yatha—like; dasyün vinà—save for thieves; nrpa—O king 
(“protector of men"). 


nrpa! yatha lokah rājīñňā tu (hetuna) nirbhayah (santah hrstah 
bhavanti, kintu) dasyün vind, (tatha) süryotthane (sati) varijani 
udahrsyan, (parantu) kumud vina. 


Without kumut water lilies, lotuses rejoiced upon the rise of the 
sun. Similarly, without thieves the population becomes fearless only 
because of a king, O protector of men! 


Sridhara Svami—Kumud stands for kumudam. There is a similarity 
with thieves: kutsita mud yasya (one whose joy is despicable).?? 


279 In connection with vind, the word kumud stands for kumudah, in the 
accusative plural, because both vari-jàni (lotuses) and dasyün (thieves) are 
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Visvanatha Cakravarti—Kumud stands for kumudam. There is a 
similarity with thieves: kutsitesu mud yasya (one who has joy about 
despicable things). 


Sanatana Gosvami—Since lotuses that bloom in daytime are 
enemies, in terms of being the counterpart, of kumuda flowers, which 
bloom at night, by blooming without them a distinct resplendence is 
implied, therefore they were highly, i.e. intensely, joyful (udahrsyan 
= uccair atisayena ahrsyan), in other words they bloomed happily. 

Rajria means rajna hetunà (because of a king). It is well known 
that people are apprehensive of robbers (dasyu = lunthaka), 
consequently: “like they, being fearless without robbers, are highly 
joyful.” 

Or vind has the sense of “except” instead of “without”, and so 
kumud vind means: kumudani ca na udahrsyan (the kumuda flowers 
did not highly rejoice) and dasyün vind signifies: dasyavah tu sa- 
bhayah bhavanti (but the robbers become afraid). 

The gist of nrpa (O king) is: “That takes place because of a king 
like you.” Or, “This is already known to you.” 


Jiva Gosvami—Here, by the word varija, all flowers that 
originate in water are included, but not the lotus, because of the 
nonaccomplishment of the negation of the kumuda (the kumuda is 
a water lily, a synonym of lotus). Only a generality is meant, as in the 
case of the word /oka (people). Because of blooming at night, there 
is a similarity between kumuda flowers and thieves. 

Rajna (because of the king), that is, when he rises, or when 
ascends for the first time on the throne, or when there is an 
undertaking. This is an elliptical simile (luptopama) (in the reading 
ásan dasyün). Another reading is: yathà dasyün. Nrpa (O king) hints 
at an example of the example. 


Baladeva Vidyabhusana— Varijáni means padmani (lotuses, espe- 
cially daytime lotuses). The deletion of the case ending after kumud 
is poetic license. Visva-ko$a states: kumude "pi kumut smrtam, 


plural, and so the derivation as a pun should be: kutsita mud yesam dasyavas 
tan. 
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“Kumut means kumuda.” The sense is: kairavàni vind, “without 
kairava flowers (white lotuses that bloom in moonlight)." The simile 
is acceptable for kings. 


ANNOTATION 
The word rajan also means “moon”, and so the pun is: “Similarly, 
without thieves the population becomes fearless only because of the 
moon." The definition is: raja mrganke ksatriye nrpe, “Rajan means 
moon, Ksatriya, and king" (Amara-kosa 3.3.111). 


10.20.48 
pura-gramesv agrayanair aindriyais ca mahotsavaih | 
babhau bhüh pakva-sasyadhya kalabhyam nitaram hareh || 


pura-gramesu—in towns and in villages; agrayanaih—pertaining to 
the offering of the first grains of the harvest; aindriyaih—pertaining 
to the senses; ca—and; mahd-utsavaih—with great festivals; 
babhau—shone (was resplendent); bhüh—the Earth; pakva—ripe; 
sasya—with grains; ddhya—trichly endowed; kala—an expansion 
(a potency); abhyam—because of (or with) These two; nitaram— 
exceedingly (“incessantly more"); hareh—of Hari (of Narayana). 


pura-gramesu àgrayanaih aindriyaih ca mahotsavaih abhyam (ca 
rama-krsnabhyam) bhüh pakva-sasyadhya hareh kala nitaram 
babhau. 


Richly endowed with ripe grains because of These two, the Earth, 
a fraction of Hari’s power, was very resplendent because of big 
Agrayana festivals and big parties in towns and villages. 


Alternatively: Richly endowed with ripe grains, the Earth, especially 
in towns and villages, was very resplendent with grand festivals 
related to Vedic offerings of new grains and to Indra, and was even 
more so with These two amsas of Hari. 


Optionally: Richly endowed with ripe grains, the Earth, very 
resplendent because of big Agrayana festivals and big parties in 
towns and villages, looked like Narayana’s Bhü potency because of 
These two. 
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Sridhara Svami—The Earth was resplendent with festivals, those 
that were Vedic (agrayanaih = vaidikaih), whose purpose was 
navanna (new grains) and prasana (feeding, esp. the first feeding 
of a child), and those that were worldly, for the sake of the senses 
(aindriyais ca = indriyarthaih laukikaih ca). 

Kalabhyam means: rama-krsnabhyam darsandadi- 
mahotsavabhyam, “with Rama and Krsna, two kala [expansions of 
Hari] that were two festivals for the eyes.” 


Sanatana Gosvami—‘“In towns,” such as Sri Yadu-puri (Mathura), 
or in Nandisvara and other dwelling places of Sri Nanda. 

"The Earth shone in a special way (nitaram = visesatah) 
with Sri Krsna and Sri Rama, two kalas—the forms of a topmost 
resplendence by the manifestation of Their entire godhood—of 
Lord Sri Narayana (hareh kalabhyam = bhagavatah sri-narayanasya 
kalabhyam  nijakhila-bhagavatta-prakatanena — parama-sobha- 
ripabhyam sri-krsna-ramabhyam).” 


Jiva Gosvami—“In towns,” such as Sri Mathura. “In villages that 
were like villages,” such as Sri Nanda’s dwelling place. Regarding 
agrayanaih, there is a verse: 


navannam naiva nandayam na ca supte janardane | 
na krsna-pakse dhanusi tulayam naiva karayet || 


“One should not do navanna on nanda (the name of three 
auspicious fifhis: the first, the sixth, and the eleventh day of a 
fortnight), nor when Janardana is asleep (the rainy season), nor in 
the dark fortnight, in dhanus (Sagittarius, or between November 
22" and December 21"), nor in tula (Libra, or between September 
23" to October 222). 


It should be understood to be after prabodhini (the eleventh day 
in the bright fortnight of Karttika), in vrscika (Scorpio, or between 
October 23" and November 21*). It is a custom of sarad only because 
of being at the end of sarad. 

"With great festivals, which also consisted of a worship to 
Indra" (aindriyais ca = indra-püjáà-mayaih ca), because of being said 
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with: indram indriya-kamas tu, “but one who desires sensory power 
should worship Indra" (Bhagavatam 2.3.2). Nanda will consider that 
the püjà to Indra is a worldly tradition. The püjà to him used to take 
place in Vraja, and elsewhere, only in Karttika. Govardhana-püjà 
was set in motion by the Lord only after destroying the puja to him. 

What is the Earth like? It is a potency (kala = saktih) of Hari. 
Abhyam (with These two) means rama-krsnabhyam (with Rama 
and Krsna). 


Visvanatha Cakravarti—A grayanaih means navanna-prasanarthaih 
vaidikaih (with Vedic festivals for the purpose of navanna and 
prasana). This citation is from Smrti: navannam... (see above). 

Indriyaih [BBT reading] means indra-devatakaih, “|by festivals, ] 
whose presiding deity was Indra." This is a description of the autumn 
before the disruption of the cowherds' sacrifice to Indra.?*? 

What is the Earth like? It is a potency (kala = Saktih) of Hari. Or 
hari means candra (moon). The explanation is this: hares candrasya 
kalabhyam | sukla-dvitiya-sayam-uditabhyam | utsavaih | rajakiya- 
purusa-prabhrti-krtair yathà saiva bhüh, “just as the Earth was 
resplendent with festivals done by royals, men, etc., for the sake of 
two kalās of the moon which were risen on the evening of the second 
day of the bright fortnight.” If the word yatha (like) is added, to 
avoid breaking the procedure, the simile is acceptable. Medini-kosa 
states: haris candrarka-vatasva-suka-bheka-yamdahisu, “Hari means 
moon, sun, wind, horse, parrot, frog, Yama, and snake.” 


Baladeva Vidyabhüsana— "The Earth, a potency of Hari, completely 
shone with Sri Rama and Sri Krsna.” Indriyaih means indriyarthaih 
laukikaih ca, *[with great festivals] that were for sense gratification 
and that were commonplace.” 


Anvitartha-prakasika—Nitaram babhau means atisayena asobhata 
(the Earth was intensely resplendent). 


280 This is the subject of chapter 24. Chapter 21 is an elaboration of verses 
42 and 45 of this chapter. For more details, consult the table of Krsna’s 
pastimes in Vraja, in Volume One. 
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ANNOTATION 

Visvanatha Cakravarti writes: svarüpa-bhütayah saksad bhü-sakteh 
satyabhamaya amsa-bhütà asya eva vibhütih prthivi prasiddha, “The 
Earth, an amsa of Satyabhàmà who is Bhü-$akti, which is svarüpa- 
Sakti, is a vibhüti of hers" (Sarartha-darsini 10.42.1). The designation 
Bhü is also used in another context: In Bhagavat-sandarbha 22 
Jiva Gosvàmi discusses three aspects, Sri, Bhi, and Durga, of the 
material energy. He adds: bhis tat-srsti-saktih, *Bhü is the potency 
of the creation of the world." In Bhagavat-sandarbha 98, he specifies 
that the Lord's spiritual energies have material counterparts that 
bear the same name. In Bhagavat-sandarbha 98.2, he elaborates 
upon the spiritual Sri and the material Sri. In the next subsection 
he mentions Bhü: tatra ila bhüh, “Of those energies, Ilà is Bhü" 
(Bhagavat-sandarbha 98.3). 


10.20.49 
vanin-muni-nrpa-snátà nirgamyarthan prapedire | 
varsa-ruddha yathà siddhah sva-pindan kala agate || 


vanij—merchants; muni—sages; nrpa—kings; snatah—‘bathed’ 
(ie. snatakas)*'; nirgamya—after setting out; arthan—the goals; 
prapedire—obtained; varsa-ruddhah—checked by the rain (or 
obstructed by years); yatha—like; siddhah—perfected beings; sva- 
pindan—own bodies?9; kale dgate—when the time comes. 


yatha siddhah (varsa-ruddhah) kale āgate (sati) sva-pindan 
(prapnuvanti, tatha) | vanin-muni-nrpa-snatàh — varsa-ruddhah 
(santah) nirgamya arthan prapedire (iti). 


Merchants, sages, kings and graduate Brahmacaris had been 
impeded by the rains (varsa-ruddha). After the rainy season, they 
departed and achieved their goals. Likewise, perfected beings, 


281  Snütakas are Brahmanas who are Brahmacaris and have completed 
their studies. At that time, they perform a ceremony of ablution, which 
signifies the completion of brahmacarya. They leave school, return home, 
and get married. In addition, the term snataka encompasses various 
subcategories, such as those who remain Brahmacaris. 
282 Pinda can mean deha, according to Medini-kosa. 
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obstructed for years (varsa-ruddha), obtain their ideal bodies when 
the time comes. 


Sridhara Svami— "Merchants, renunciants (muni = yati), kings, and 
snatakas, impeded by the rain—because of drsta (foreseen potential 
results of actions) and adrsta (fate, i.e. unforeseen potential 
results of action)—went out and obtained the goals—commerce, 
independence, conquering the world, and knowledge—like beings 
perfected by mantra and yoga (siddhah = mantra-yogádi-siddhah)— 
these beings too are obstructed by their life span—obtain, when the 
time comes, bodies," such as gods, which are attainable by yoga and 
so on (sva-pindàn = yogadi-prapyan devadi-dehan). 


Visvanatha Cakravarti—Merchants, renunciants (muni = yati), 
kings, and snátakas were impeded by the rain. Setting out at the 
end of the rainy season (nirgamya = varsante niskramya), they 
obtained the goals—commerce, independence, conquering the 
world, and knowledge—like perfected beings, obstructed by years 
that constituted their life span (varsa-ruddhah is carried forward) 
(varsa-ruddhah = svayur-ghatakaih vatsaraih ruddhah), obtain, 
when the time for the end comes (kale agate = anta-samaye agate), 
bodies of transcendental associates (sva-pindan = parsadadi-dehan). 
The simile is agreeable. 


Sanatana Gosvami—The stanza was already elucidated by the 
venerable one. Alternatively: “... like liberated souls (siddhah 
= jivan-muktah), who were covered (ruddhah = avrtah) by the 
knowledge of advaita," which is equal to the rains since it covers 
the sun of bhakti. Or they were made to be submissive (ruddhah = 
vasi-krtah) by the bliss of sat-sariga that is incessant like the rains, or 
perhaps because of the attainment of a planet of Vaikuntha by the 
grace of the Lord. “They obtain, when the time is reached (agate 
= prapte), bodies of parsadas, which are dense sat-cid-ànanda and 
which are suitable for them (sva-pindan = svasya yogyan sac-cid- 
ananda-ghana-parsada-dehan).” 


Jiva Gosvami—The word varsa (rain) is also expressive of time. The 
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sense is dyuh (life span), and so the drift is: jivanartha-parimitaih 
vatsaraih ruddhah, “[perfected beings,] obstructed by a limited 
number of years to live." The goals of the snatakas include traveling 
to holy places. The perfected being are beings perfected by bhakti 
and so forth. They get bodies of parsadas that can be attained (sva- 
pindàn = praptavya-parsada-dehan). 
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